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CHAPTER I 
INTRODUCTION 
1. The Problem of the Thesis 
Th-e purpose of this thesis is to examine the :foundation of 
religious knowledge as developed in the various writings of 
William Ralph Inge, in order to evaluate Inge's claim that mystical 
religion, as a philosophy of absolutism, offers: 1) an experimental 
proof of itself; 2) the only possible solution to the predicament of 
mankind at the present day. 
2· Methodology 
The development of this problem begins first with the universal 
fact of man 1 s hunger for fulfillment: the motivation of all religion. 
This leads to a brief account of Dean Inge's fruitf~l life and thought, 
and his urgent conviction that the inner Presence is of paramount im-
portance to the individual and to the world. 
In line with this concern for a vital spiritual religion there is 
presented next Irrge's own exposition of the three traditional seats of 
authority which accept revelation as knowledge imparted to us by a 
higher Power. As an alternative to these crumbling bases of revelation, 
Inge presents the religion of the Spirit as the supreme foundation of 
religious knowledge. 
This mystical religion will be divided into: 1) its historical 
aspects, 2) its way of ascent, 3) its psychical and emotional 
0 
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~annotations, 4) its speculative and religious aspeets. 
Following this, Inge's treatment of religious relationships as 
embodied in symbolism, nature-mysticism, and the living Pattern will be 
deyeloped. 
3. Sources 
The primary sources used for Inge's exposition are the books written 
by Inge. The most important of these books for the purposes of the writer 
are as follows: Christia;n Mysticism, Labels and Libels, Mystipism in 
Religion, Personal Idealism andMysticism, Personal Religion and the Life 
of Devotion, and The Platonic Tradition in English Religious Thought. 
There were no secondary sources. 
0 
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CHAPTER II 
TRADITIONAL SEATS OF AUTHORITY 
1. Introduction 
In a consideration of a man's views some brief information is needed 
as to his place in and relation to the age in which he lives. There is, 
also, a much larger context, which, though it can only be partially and 
inadequately touched upon, is pertinent to the problem of what and how a 
man thinks: in this context a man and his ideas are seen as a part, not 
only of his o~n age, but also as a part o£ a process that began almost 
with time itself--a process which both shapes mankind and in turn is 
shaped by it. 
It is this larger context which will be briefly noted first in the 
following section. 
i. Man's Search for an Answer 
Evelyn Underhill speaks of the three deep cravings in the hearts of 
men which express themselves in three forms of restlessness. First, the 
craving that makes a man a pilgrim; that causes him to renounce the 
temporal world, and, with undeniable longing, begin the search for his 
lost pome, his Eldorado, his City of God. Another craving is that which 
makes a man a lover, seeking to find the perfect mate, the one who will 
answer and fulfill his being. The third craving is that which makes a 
man an ascetic, even a saint; the craving for "inward purity and 
perfection."l 
1Evelyn Underhill, Mysticism (12th ed.~ New York: 
Meridan Books, 1955), p. 182. 
0 
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Barbara Mo~gan, in whom, as she says, the skeptic gave way to the 
searcher, wrote her book, Man's Restless Search, in the conviction that 
if men are to be happier and wiser than they are at present, the next 
development must be more in the power of the spirit and less in the range 
of the intellect.2 She believes that s~cceeding the age of faith with 
its "blind acceptance o£ authority, n 3 and the age of reason with its 
"equally blind acceptance of the status quo known as modern :realism,"4 
there will be a new age--the age of the spirit. Spirit is in every man 
as a divine spark. According to his free will, as he seeks or ignores 
God, this divine spark can either crumble to the dust of ashes, or fire 
the soul with victorious, spiritual power. Miss Morgan goes on to say 
that to penetrate this almost unknown area of the spirit, man will have to 
undergo a long and arduous training. The age of faith was created by the 
yearning for protection; the age of reason by the pas~ion for liberated 
thought. The age of spirit will be ushered in as the need for personal 
wholeness becomes ever more and more desperate.5 
In spite of the whirling motion of physical things which men today 
equate with life, and in spite of the commotion of the mind in which "our 
souls are divided, and storm-swept off center,"6 religion persists in 
2aarbara S Morgan,- Man's Restless Search (Rev. ed.; New York: 
Harper and Brothers, 1947), Preface, p. lx. 
3Morgan, p. 11. 
4Ibid. 
5I?id., pp. 11-12. 
6James Clarke, The Interpreter's Bible, Edited by George 
A. Buttrick et al. (New York: Abingdon Press, 1955), 
Vol. XI, P• 298 .. 
0 
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putting forth its claims for a~tention. The story of mankind reveals its 
persistence over anti over again. Certain institutions and practices of 
particular religions have ceased, or have been modified to adjust to social 
changes, but, along with bread and love, religion remains one o£ the three 
great impelling interests of men.7 Its note of conviction is sounded in the 
words of John Burroughs, a modern poet: 
I stay my haste, I make delays 
For what avails this eager pace? 
I stand amid the eternal ways, 
And what is mine shall know my face.8 
But man finds it hard to know whether he is taking the right path to 
see the face of God,. As Dean Inge says, "Every path leads up to Gad; but 
while we live here every path ends in unfathomable mystery; we see through 
a glass darkly."9 Man, feeling keenly his insecurity and homelessness in 
the world, has sought for guidance, for authority within the sphere of 
religion. 
Inge was not only a part of this vast, changing context; he·was also 
a unit in a definitive social framework which helped to shape his values 
and his religious attitudes. 
ii. Inge and the Church of England 
William R. Inge was horn in England in 186Q. He died in 1954. His 
father and grandfather were both classical scholars and Arrglo-Catholic 
divines. The young man followed in large part in their steps; then he 
went far beyond them in position, achievements and influence. 
7Harris F. Rall, Christiani tv; (Wew York: Charles Scribner'·s 
Sons, 1941), P• 1. 
8Quoted in Ral1, p. 11, Christianity; exact source not given. 
9william R. Inge, Mysticism in Religion (Chicago: The University 
of Chicago Press, 1948), P• 14. 
0-
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After some years as a professor at Cambridge he was offered by the Prime 
Minister one of the greatest positions in the Church o£ England: that o£ 
10 Dean of st. Paul's. Dean Inge tells us that "it was his hope that I 
woul~ revive the old traditions o£ the Deanery of st. Paul's as the most 
literary appointment in the Church of England ••• I was to try to 
justify my appointment by taking a prominent part in the world of litera-
ture, scholarship,- and theology. nll Then Dean Inge goes on to say; 
"This I have endeavored to do, to the best of my ability. 1112 The fruitful 
years of his life and work are a proof that he has superbly graced his 
pre-eminent position. 
Inge sees the Church of England as a great institution with a great 
spiritual tradition. In its intention, and in fact for most of its 
history, it has been the "Church o£ the English people."l3 He holds that 
three influences have deeply penetrat-ed English Christianity. Th·e firs·t 
was Latin Christianity, the foundation of this Church. The second was the 
Reformation. He points out that there has always been a tension between 
these two: "Ever since that time the Latin and the Germanic genius have 
been struggling together in the bosom of the English Church.-"14 
Inge, therefore, pleads for the recognition of the third influence 
10William R. Inge, Labels and Libels (New York: 
Harper and Brothers, 1929), p. 256. 
11Ibid., p. 257. 
12Ibid. 
13william R. Inge, The Platonic Tradition in English Religious 
Thought (New York: Longmans, Green and Co.-, 1926), p. 4. 
14Ibid. , P• 6. 
0 
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which alone can insure. that the history of the Church will be a 11 biography 
of ideals 1115 the religion of the Spirit. Because this influence was not 
political it has been overlooked and devaluated. As Inge declares, "It 
did not form a pa:rty; but only a school of thought, and a rule of life ... 16 
It is from his deep co~cern over the manifest decay of the traditional 
s·eats of authority, and his profound conviction that mystical religion is 
the only hope for mankind that Inge presents the following claims, 
strengths and weaknesses of the three traditional authorities; and, in 
contrast to these, the vital and imperative inspiration of the. individual. 
All the mate.rial from now on to the Conclusion, Chapter V, will be 
an exposition of Inge's own position as given in his writings. 
2. Belief in the Infallible Church 
i. The Exclusive Catholic Claim 
According to Inge, the institution of the Catholic Church rests upon 
the suppositions that it is the hierarchical corporation which Christ 
wished to found, "with a divinely guaranteed monopoly of certain spiritual 
b~nefits, and that this corporation was intended to be a universal 
Caesa:rean empire embracing the whole. world .. ul7 Implicit in these words 
are the claims of apostolical succession, that the Church is the only 
channel of divine grace, and 11 that to critici~e tradition and harbour· 
doubts is a sin •. nlB 
The Catholic Ch~rch performed a great service in the West during the 
15Ibid., P• 4. 
16Ibid., p. 6. 
17 l!lli!··, P'· 112. .. 
18 
Inge, Mysticism in Religion, p. 15 
0 
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the Dark Ages. In that time of deterioration it preserved a higher religion, 
and in so doing it won the respect of its barbarian foes. Civilization 
could not be a total wreck because of the salvaging efforts of the Church.l9 
The Church can point to its long list of men and women who can be 
called saints in the deepest meaning of that word. Many were in cloisters, 
many were active priests, many were martyrs. Many were those in all walks 
of ~i£e who were living exponents of the life of the Spirit. 
The Catholic Church claims that it is an organic whole, wherein men 
experience a brotherhood and a sharing in a life common to all.2° The 
totalitarian character and appeal of this institutional authority is 
obvious. Inge quotes Radhakrishnan as saying: 
Even as modern man when overcome by a sense of 
fear and insecurity reso±ts to the principles of 
force, authority and suppression of freedom in 
the political sphere, so also in the religious. 
sphere when he gets tired of himself and dis-
illusioned about life, he tends to throw himself 
on a transcendental superhuman power or social 
collectivity. When he cannot bear to be his own 
individual self~ and longs to feel security by 
getting rid of his burden, he takes shelter in 
a person or an institutiott.21 
It is claimed tha~ the Catholic church has peen to a large extent 
successful as an institution--that it has worked is the main argument for 
this claim.22 It still is able, as it has in the past, to neyoke the 
devoted and sometimes fanatical loyalty which even in secular affairs an 
exclusive and militant society can often command.n23 Extreme 
19wi11iam R. Inge., The End of an Age (New York: The Macmillan Go., 
1949), PP· 80-81. 
2°Inge, Mysticism in Religion, p. 17. 
1 
2lquoted in Inge, p. 13, Mysticism in Religion; exact source 
not given. 
22Ibid., P'• 17. 23l.Qi9.•' P• 15-. 
0 
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institutionalism can be summed up in Josiah Royce's contention that 
"meii!bership in a community is· necessary to the salvation of man. Such a 
community exists, and is an indispensable means of salvation for the 
individual man."24 
ii. Consequences of the Eelief 
The .belief that the Church was infallible·~ that it was the seat of 
ultimate authority was, according to Inge, a serious departure from what 
Christ taught when he live.d among men: "The whole spirit of the Gospel-
the spirit of love, sympathy, wide tolerance, and inwardness, is utterly 
opposed to the maxim extra ecclesiam nulla salus."25 He never thought of 
founding a 11 semi-po1itical international society, such as the Catholic 
Church has been."26 He had a fear of dominion--seeking institutionalism--
he stressed instead private prayer and the inner life. 
This spirit o£ partisanship has dogged Christianity from its .be-
.ginnings.27 The disciples of Christ were often conquered by it, even as 
they walked in the Master's shadow. They wanted to forbid a man who cast 
out devils because, though he did it in Christ's name, he did not belong 
to Christrs group.28 James and John w6uld have liked to destroy a 
Samaritan village by calling down fire from heaven on it~29 
Christ calmly ignored all man-made barriers whether of raGe, class, 
or creed. No matter what disreputable calling one followed, he loved and 
24quoted in Inge, p. 16, Mysticism in Religion; exact source 
not given. 
25rnge, Labels and Libels, pp. 2-3. 
26rnge, Mysticism in Religion, p. 17. 
27Inge, Labels and Libels, p. 1. 
28Ibid., p. 2. 29rbid. 
-
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understood the essential worth of that social outcast. Professions of 
a1legiance were -unimportant to him. "Not every one that saith unto me, 
Lord, Lord, shall enter into the kingdom of heaven but he that doeth the 
will of my Father which is in heaven. 1130 "Ye shall know them by their 
fruits .. 1131 "Who are my mother and my brethren? .... They that do the 
will of God .. 1132 
lO 
Victors, Inge says, are always marked by scars--the triumphant 
Church was no exception. Persec;;utions hardened the spontan.ei ty of 
Ch:ristiani ty into a rigid organization--.''the military discipline which 
was begun for self-preservation was continued for dominion. 1133 It became 
increasingly stiffened in its battles with heresy.34 Victory )::5ecam.e dis-
aster when the Church exchanged its humiliations. for d.espotic power. 
From the time of Constantine to our day, Inge contends, ''the priestly 
Caesars in the Vatican followed the same course as the Roman Empire, 
which from a republic be·came a benevolent despotism, and then a Sultanate.n35 
Th~ Pope became even indepsndent of tradition with the decree of 
infallibility in 1870.36 
30Th~ Holy Bible, Authorized Version, Matt. 7:21. 
31Ibid., Matt. 7:20 • 
..............-
32Ibid., Matt. 12:48, 50. 
33Inge, 
34Ibid. 
35 
Ibid. 
____, 
36 
Ibid. 
~
End of an Age, p. 80. 
I 
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When the Church seized political power the ideas were eliminated 
which gave it birth?7 The revolutionary spirit was quenched in the 
success of the revolution which forbad any further activity. 11There 
is nothing in the political history of Catholicism which suggests in 
11 
the slightest degree that the Spirit of Christ has been the guiding prin-
ciple in its councils.n38 Christ would have been burnt at the stake if 
he had come back to earth during the misnamed ages of faith, for he 
would have had to deny the dogmas which had grown and solidified around 
his own person.39 No independent thinking was allowed; for a lon~ ti~e 
even the most irrefutable discoveries made by science and scholarly 
research were opposed and rej'ected.4° Faith had ceased to be equated 
with experience for a long period. Even scholastic philosophy c.ould not 
deliver Europe from 11the thumbscrew and the stake" by which the established 
Church exerted its authority.41 The quenching of the teachings of 
Copernicus and Galileo illustrate the rigorous staticism of the Catholic 
Church.42 
It was o~ly with the dawning of the Renaissance and the·Reformation 
movement that a momentous change occurred wnich "stimulated at once a 
revolt from the priestly Caesar in the Vatican, a revival of natural 
science and a return to Greek modes of thought generally .. n43 But with 
37rnge, Mysticism in Religion, p. 17. 
38Ibid. 
-39Ibid. 
40Ibid. 
41 Inge, 
42 Inge, 
43 In·ge, 
The Platonic Tradition, p. 19. 
Mysticism in Religion, p. 17. 
I 
The Platonic Tradition, P• 23. 
0 
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th~ decline of the Churchts power and authority, other despotic iron-
ruling forces began to clamp down on man's freedom of thought and action: 
nationalism and racial self-consciousness.44 
3. Belief in the Infallible Book 
i. The Reformer 1 s Rival Oracle 
The only way the Reformers could hope to match the belief in the 
infallible Church was to find a rival oracle in that which was acknowl-
edged by th~ Catholics themselves: the Scriptures.45 The Refo~ers wanted 
to eliminate all pagan elements from the Church, and to get rid of all 
ecclesiastical machinery. They wanted to do away with everything that 
smacked of Roman imperialism and get back to the vitality of th~ original 
Gospe1. 46 The Reformers, therefore, paid primary homage to Scripture, 
"from which, it is assumed; all the doctrines of our religion haye their 
source and justification."4? 
But, for Inge, the greatest effect the Reformation had was not the 
change of doctrine; instead it was its "steadily growing influence upon 
innumerable individual lives."48 He quotes Eucken to this effect: 
The significance of the Reformation for the 
world lies not so much in the change of 
doctrine which it effected, as in the change 
of life·, in the stronger emphasis laid on 
the ethical core of Christianity in all its 
44Inge, Labels and Libels, P• 10. 
45 Inge, Mysticism in Religion, p. 18~ 
t l 
46 Inge, The Platonic Tradition, p. 20.. 
47Inge, Mysticism in Religion, p. 18. 
48 h . Inge, T e Platonic Tradition, p. 32. 
0 
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personal immediacy, and in the more 
effectual development of the immediate 
relationship between the soul and God.49 
13 
The Reformation contributed much to humanism. It had its part in 
sweeping away a ''vast mass of superstition, fatal to scientific progress •. "50 
It had so successfully challenged the formidable infallibility of the 
Church that the idea and aim of achieving a universal established church 
had to be ahandoned.51 The spiritual tyranny of a theocratic empire was 
overthrown. Although this theocracy continued to press its imperial 
claims, it was powerless to enforce them. "The development of independent 
European States was now possible, and the new science and learning were 
saved from the fate which would probably have overtaken them at the hands 
of an unbroken Catholic Ohurch'~"52 There was now an opportunity for the 
revival and, perhaps, the co-operation of the spirit of Greece and the 
"principles of the Gospel. n53 
ii. Consequences of the Eelief 
The potentialities of Protestantism were tremendous. It had a true 
point of contact with the spirit of the Gospel in its "essential inward-
ness, individualism and unive:rsality.''54 But for the period of great 
strife, the issues of which meant life or death, the Protestants were too 
undisciplined and too rebellious in their spirit.55 
49Quoted in Inge, p~ 13, The Platonic Tradition; exact source 
not given. 
5°Ibid., P· 25. 5lrbid. ____, 
52Ibid .. , p. 26. 53Ibid. 
54tbid.' P• 25. 55Ibid. 
0 
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They made the mistake of "regarding the Old and New Testaments 
together as an inspired and coherent revelation of divine truth .. ''56 
They liked the accounts of combat and suffering in the Old Testament • 
14 
. children were taught by their parents until very recent times that the 
Hebrews under Joshua were justified in their atrocious deeds because the 
Canaanites were unmentionably wicked and their religion most corrupt.57 
This bibliolatry,. this uncritical acceptance of the Scriptures, has 
hardly been a blessing to the Church.58 It is Origen who declares boldly 
that "if the Old Testament is taken literally; God was guilty of actions 
·which would disgrace a ferocious ty.rant. u59 The following texts have 
done irreparable damage: "Cursed b'e Canaan; a servant of servants shall 
he be"; "thou shalt not suffer a witch to liye1'; 11 the Lo'I'd is a man of 
war."60 The stern prophet who took the captive Agag and hewed him in 
pieces has been held up before our eyes as some~ne to be adm1rect.6l The 
11 cursing psalms 11 are still read in some public worship services though 
they are no longer used in the synagogues. Dean Inge tells of the 
prominent dean who "hoped that they would be retained, because they 
express our well-justified feeling towards the Germans."62 
There is much that is of priceless va.lue ih the Psalms., and the 
latter part of Isaiah, and-the great drama in the Bo·ok o£ Job, but they 
56rnge, End of an Age, p. 54. 57rbid. 
58rnge, Mysticism in Religion; p. 18. 
59Quoted in Inge, p. 18, Mysticism in Religion; exact sourpe 
not given. ' 
6lrnge, Enti o£ an Ag~, p. 54. 
62rbid., p. 55. 
0 
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do not give us sufficient justification to regard the whole Old Testament 
"as the treasury of plenary inspiration .. 1163 
The Gospels in the New Testament do not escape criticism. The 
$cholars do not agree about the historical trustworthiness of Matthew, 
Mark artd Luke'. Two of these Synoptic Gospels, Matthew and Luke., we~e 
not written until fifty years after the events which are narrated; there 
was ample time for the distortion or forgetting of facts. We cannot be 
sure Christ actually spoke all the words attributed to him. 64 But Dean 
Inge thinks that Professor Lightfoot goes too far in his doubt when he 
says that the earthly and heavenly form of Ghrist are for the most part 
hidden from our sight in the Gospels; that there is given to us not much 
.Umo:r:e than a whisper of His voice; we trace in them but the outskirts of 
His ways."65 Inge thinks that the very limitations of the Synoptic 
evangelists would prevent them from composing an ideal or imaginative 
picture of Christ; but that there does em~~ge from their artless narrative 
a bright and clear portrait of their unique and beloved Lord.66 
Most scholars now agree that the Fourth Gospel was not written by 
the son of Zebedee but by an unknown Christian in Asia Minor, or Egypt, 
between A· D· 100 and 120. The book of John is a mystical treatise, 
"a very wonderful book, an inspired exposition of the permanent meaning 
and value of the Incarnation. But both events and discourses are the 
free composition of the evangelist.n67 
63rnge, Mysticism in Religion, p. 18. 
64 ~., P• 19. 
65 Quoted in Inge, p. 19, Mysticism in Religion; exact source 
not given. · 
66rbid. 67Ibid. 
0 
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In spite of th~ achievements of the Reformation yet it; too, Inge 
contends, hindered th~ progress of the true religion of the Spi~it. In 
the bitter contest which was to mark off the Catholic and Prot~stant 
parts of Europe, the religious gains of the Renaissance were almost who-lly 
lost. "Both sides had to lay aside their int~llectual and moral scruples, 
and become hard and barbarous in a barbarous war. 68 Th~ Roman church 
was never again Catholic, and the Protestant Churches forgot the 
principle's which justified their independent existence .. "69 
In the meantim~ the new astronomy was raising daring and momentous 
qu~stions which neither the Catholics or the Protestants dared to face. 70 
A wid~ gulf, "·still unabridged, had opened between the theological map 
of the universe and the world as known to science." 71 
4. Belief in Human Reason 
i. Rationalistic Humanism 
We have considered th~ claims of two traditional seats of authority: 
the infallible Church, and the infallible Book. These claims were taken 
up not to show their tmportance in building up various tenets of belief, 
but to show how each was the nfina1 qourt of appeal by which all opinions 
must be Judged.''72 We have seen that belief in the infallible church can 
only come from those who have irrevocably enlisted as members of an 
authoritative and militant institution. We have seen that belief in the 
68
rnge, The Platonic Tradition, pp. 22-24. 
691.Qig.' P· 24. 
70!bich 
-
71Ibid. 
___, 
72Ing~, Mysticism in Religion, p·. 20. 
l 
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infallible Book has proved for many Protestants a belief based on a broken 
reed.73 Th~ third traditional seat of authority must now be considered: 
that of human ~eason. 
In the reliance upon rationalism, credit and obedienc~ are given to 
the evidence furnished by the senses, to the discoveries made by natural 
science, and to logical reasoning of which the Scholastics ~re the great 
exponents.74 The age of reason arose as energetic minds rebelled against 
submitting to any arbitrary authority which claimed to hava infallible 
truth and which brooked no challenge either by reason or experience. 
Inge speaks of the "sterling sincerity in the.negations of the honest 
rationalist.u75 He contrasts this sincerity with the attitude of those 
who speak of the ''consolations of ;religion" as if nreligion were a species 
of anodyne, a cure for soul-ache. 1176 He continues: 
There is surely a levity, an indifference 
to truth, or a deep scepticism, in those 
who can use· such language. I prefer th~ 
harsh dictum of the rationalist, that every 
wish to b~lieve, when it is drag7ed into 
the open, is a reason for doubt. 7 
It was naturalism, however, which in the form of dogmatic materi-
alism, dominated much of the thinking outside the Churches in the nine-
teenth century.78 The conflicts between dogmatic religion and dogmatic 
science presented a most dreary picture in the Victorian age. Chxistianity 
was held to be true or false according to whether certain events in the 
74Ibid. 
75william R. Inge, Tbe Things 
Harper and Brothers, 1958), p. 106. 
that Remain (New York: 
I 
76rbid., pp. 106-107 •. 
77rbid., p. 101. 
78rnge, Mysticism in Religion, p. 20. 
I 
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past or in the future could be proved to have happened or not or would 
happen or not in the scientific world. 79 
The scientist who wished to have the status of a philosopher, 
assumed that the only solid facts are those ponderable things which are 
to be found in the spatial-temporal world. 80 The world of values, or 
epiphenomena, which in a rather ghostly fashion ineffectively floated 
ab.ove the world of time and space, were not realities but more like 
wispy dreams. The real woxld was composed "ultimately of hard little 
billiard balls called atoms. They were indestru·ctible, impenetrable; 
and mutually e:Xclusive, inert in xelation to one another." 81 
This dogmatic materialism, however, collapsed. Many of the 
physicists and astronomers haye been religious men who now recognize 
that natural science is only a part of the whole, and the~efore is an 
abstract study; that it necessarily has to neglect "the imponde-rables, 
the whole world of values. n82 
Since science has done away with the impervious little billiard 
balls, and has "defacated matter to a transparency, 1183 it has come in-
creasingly more under the control of mathematics, the clearest and yet, 
at the same time, the "emptiest of its branches.u84 Physicists. become 
impatient when brute facts interfe~e with their calculations. The 
concrete realities which constituted the world of the materialists are 
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now held to be "pointer readings."85 
Not only did dogmatic materialism, "based on what philosophers 
call naive realism,u86 have to haul down its flag; its foe, materialistic 
dogmatism, the weapon of orthodoxy, also collapsed. 87 Neither past nor 
future events can be revealed. We cannot see into the future at all, 
and for the past we have only the unreliable records of history.88 
We are creatures who live in two worlds at the same time: the world of 
temporal and spatial facts and the world of imponderable values. Histor-
ical dogmas are, therefore, uncons-cious symbols which act as a "bridge 
betw~en fact and value, between the seen and the unseen, between the 
temporal and the eternal, between appearance and reality • 
Goethe says that "miracle is faith's dearest child."90 It is to be 
remembered that though miracle is the child of faith, it is not the 
parent of faith, and that 'fthe child was born in a pre-scientific. age,. n91 
However, as a bridge is needed by most of us, the traditional bridge 
serves well for simple faith.92 
Because scientists believe in the clear light of reason it has 
many enemies. Most people are satisfied to "provide themselves with a 
85rbid. 
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faith as they buy a pair of spectacles. They do not care whether it is 
true; if it helps them to see what they want to see."93 Then, too, 
many think that Nature is either void of morals or that it has only bad 
morals. But life is not just a hopeless, pitiful struggle against a 
20 
cruel and pitiless Nature. "The Power which implanted the higher instincts 
in us is able to satisfy them out of its own stores .. n94 
ThB study of the ways of Nature should result not in radical pessi-
mismbut in hope. To recognize that self-sacrifice is a principle and 
law progressively at work throughout Nature is to know that selfishness 
is bankrupt and cannot help but finally end in failure.95 
Science, "the latest revelation of God, has much to teach us in 
morals." 96 In religion, to which it is closely tied, science may doubt 
whether a personal God exists. But if such a God does exist, science 
will not allow us to think of him either as "a capricious oriental Sultan, 
to be approached only through His privileged courtiers, or a magnified 
Schoolmaster, or the Head of the clerical profession. 11 97 It could pe 
that the scientist may have a "nobler conception of the Deity than the 
average church goer.u98 
Science makes more exacting the standard of truthfulness in 
history and in disputes of all kinds·. Superstitions and half-fraudulent 
93rnge, Labels and Libels, p. 161. 
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95rbid. 
___, 
96rbid. 
97Ibid., p. 164. 
98Ibid. 
__, 
0 
0 
21 
cults are banished into limbo by its clear, sane light. 99 Science under-
lines the meaning of the words, "Whatsoever a man soweth, that shall he 
reap"; the laws and order that govern the visible world also control the 
spiritual world. 100 Science teaches us ~hat in social problems as well 
as in disease we must attack the causes, not the symptoms. 101 It is 
helping to create a "new conscience towards :the so-called lower animals,"102 
and a new awareness that we are trustees for our beauty-filled world the 
spoilatio!1 and defacement of which must be stopped. 103 Then we come to 
the most important science of all: that of eugenics. This science will 
in the future make it mandatory that nations recognize and obey the "laws 
which regulate racial progress and degeneration."l04 
Faith in scientific authority would seem, according to Inge, to 
be equated with faith in reason, if science rests on rationalism alone. 
But to the extent that science approaches the philosophy that takes 
uinto account all kinds of evidence"105· to that degree it goes beyond 
rationalism to a more valid and coherent knowledge. 
ii. Consequences of the Belief 
While science faithfully se~ves the ultimate value of truth it is 
far from being as comprehensive as philosophy. Stars and atoms alone 
99rbid., P· 165. 
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cannot make a real universe. "The affirmations of thought, conscience, 
the mystical vision, and the sense of beauty are as much entitled to 
respect as our sensations.ul06 Because rationalism has neglected or 
ignored some kinds of evidence which are vital and necessa~y for the 
meaning of life, it fails in its claim 11to be the final court of appeal, 
the basis of a religion or the substitute for it_.ul07 
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Rationalism does not consider that spiritual intuition has validity. 
Religious feeling is sanctioned ]Jut only in s.o far that it is a feeling-. 108 
It marks off the existence of religion as a state of emotion from th~ 
a'ctivity of the mind.l09 
Spiritual intuition is sometimes treated as a branch of psychology. 
But this is far fram adequate, for psychology is really a natural science 
and so is not concerned with ultimate truth. Genuine mystics emphati-
cally reject the psychological view. States of consciousness in them-
selves are not the mystics' interest, fox- "rightly or wrongly they are 
convinced that they are or have been in contact with objective reality, 
with the supreme, spiritual Power behind the world of our surface con-
sciousness.rrllO 
5. Conclusion 
Inge has given his views on the inadequacy of these three tradi-
tional seats of authority. There is a corollary to this dissolution of 
1061l&s! .. 
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custom and breakdown of authority which concerns him and which again high-
lights the need for another way of life. He states that the most momen-
tous change in religious and theological teaching in modern times is the 
acute secularization of Christianity as evidenced by the practical dis-
appearance of any thoughts or words about any other world than the one in 
which we live. 111 Men clamor for and receive a social gospel; this to 
them is the synonym of C~istianity. Bu± surely God is, Inge feels, 
more than philosophy's latest word about him; that "He is the personified 
ideal of human aspiration";ll2 and heaven~ too, is more than a poetical 
description of the good time that men hope is coming. 113 Mankind would 
be most miserable if there were "no substantial and eternal reality 
corresponding to the heaven of Christian hope.rrll4 
Christ has revealed that we are heirs to a heavenly citizenship, 
and that in the light of this all values are transvalued. Our souls are 
nearer to heaven than our bodies are to this earth. 115 Yet Christ was 
intensely concerned with helping men and women; his example of divine 
self-sacrifice is our goal for free self-giving.ll6 
lllwilliam R. Inge, "CitizenShip of Heaven," Anglo-American 
Preaching, ed. Hobart D. McKeehan (New York: Harper and 
'Broth:e~s, 1928), pp,. 3-17. 
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The world has in large part drifted away from the spirit of Christ. 
According to Inge, the failure of the three seats of authority to pro-
vide the firm basis for building up our lives "makes it a supremely 
important question whether our faith in God and in an eternal spiritual 
world can stand after the traditional suppor~s on which it has so long 
baen buttressed have prayed inadequate."ll? He asks: 
Is the inward light, or, as mystics believe, 
the testimony of the Holy Spirit, a sufficient 
guide for men and women during their earthly 
probation, their pilgrimage through a country 
which is not their real home?ll8 
117rrrge, Mysticism in Religion, P• 22. 
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CHAPTER III 
' JHE INNER PRESENCE--THE SEAT OF AUTHORITY 
J.. Int~odu.ction 
In Chapte~ II, Inge's view of the t~aditional seats of autho~ities 
was e~amined. In the p~esent chapte~, Inge's view of mysticism--the 
inne~ p~esence--as the seat of autho~ity will be conside~ed. 
The exposition of Inge's view will be divided into £ou~ pa~ts: 
1) Mysticism in its histo~ical aspects; 2) as the way of Ascent; 
3) its psychical and emotional. elements; 4) its speculative and 
~eligious aspects. 
2. Mysticism--Histo~ical Aspects 
Inge maintains that the~e has been a ~eligion of the Spi~it in the 
wo~ld almost ~om the beginning of time. This fi~st section will p~esent 
his t~acing of its historical course from its beginning down to the 
present day. Inge's thesis regarding the historical basis of mysticism 
is as follows: 
1. The new enlightenment began long before the 
Christian era. 
2. The new concept of an invisible spiritual world 
behind the world of appearance dominated, for a 
time, most Asiatic philosophy. 
3. Plato's great contribution of this concept pre-
pared the way for Christ, and the Christian 
Church. 
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4. The Renaissance brought a revival of this 
spiritual religion which had been driven 
underground by ecclesiastical institutionalism. 
5. This Platonic tradition has lived on in spite 
of all obstacles. 
6~ Christian Platonism is the only s.ol~tion to 
man's predicament. 
Inge s~ates that studies of·comparative xeligion have xevealed the 
great and unique fact that one thousand years before the Christian e~a 
all the civilized races of the earth experienced a new spiritual enlight-
enment. Asia was the first to feel the change, but in the sixth and 
' 
fifth centuries before Christ, Greece and South Italy also experienced 
this same enlightenment.! The new movement was a revolt against a primi-
tive society whose structure was built upon nature-worship. This archaic 
type of culture flourished not only in Egypt and Babylonia but also in 
India. Vestiges of this type of polity can still be seen in India's 
surviving temple cities which were built before the Aryan migration. 2 
The core of the new movement, according to Inge, was the quickened 
awareness that behind the world of appearance--the changing phenomena--
was. an unseen, unchanging spiritual world of reality. Men, with this 
new outlook, conceived salvation as deliverance from earthly existence. 
The chief aim and hope of man kind was escape from and renunciation of 
the wo~ld of surface experiertce to the rest found only in the Eterna1. 3 
This new concept of life dominated most Asiatic philosophy. The 
Buddhistic form of religion is a discipline as well as a philosophy. 
1Inge, The Platonic Tradition, p. 8. 
2Ibid. 
3Ibid.~ pp. 8-9. 
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Salvation is to be achieved 
not by bodily mortification, but by the 
extinction of desire, the negation of 
the will to separate existence.4 
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Thus Buddhism discourages metaphysical speculation.5 In the sacred 
writings of India, we find a mystical faith that is, on one side, 
pantheistic; and, on the other side, acosmistic. 6 
This doctrine of a transcendental and an immanent self appears.as 
Orphism and Pythagoreanism in Grecian lands. 7 It is Plato, a follower 
of the Pythagoreans as well as a d~sciple of Socrates, w~o contributed 
most in making the idea of an unseen, unchanging world of reality a per-
manent conception for those living in the west. 8 Plato, in his vision of 
pure Beauty untainted by the blemishes of material existence, has given 
an ever~ringing call to men to leave their prison-house and travel joy-
fully to this Radiance. In the Roman Empire, this call was revived with 
greater poignancy and longing in the new Platonism. The Christian Church 
h~ard this call and incorporated the message into its theology and 
philosophy. 9 
This independent growth of the religion of the Spirit, which 
influenced the Jews of the Diaspora in the second centuro/befoxe Christ, 
was divinely ordered to prepare the way for the Gospel's supreme revelation. 
4Ibid.·, P• 9. 
5Ibid. 
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Not that any foreign influence, either Western or Oriental, can be traced 
in the recorded teachihgs of Jesus Christ which seem rather to be the 
culmination of the higgast reaches of Jewish prophecy. But an affinity 
with Plato can be seen in the epistles of Paul and in the fourth Gospel~O 
In tracing the course which the religion of the Spirit took, Inge 
shows how history reveals that, more often than not, religion is successful 
to the extent that it suits its worshippers; that a higher religion does 
not naturally tend to displace a lower religion except at rare times when 
there is an unaccountable flowering of the human spirit.11 
As illustrations of this, Inge tells of the fate of Buddhism. 
"The old Hindu organization prov.ed too strong for it" in India.12 AgaiJ? 
the satisfaction of an unimaginative people with moral maxims which em-
bodied a traditional code of conduct paralyzed it in China. It degenerated 
into a degrading idolatry in Tibet. It could not triumph over Japan's 
real religion: a romantic, chivalrous patriotism. Buddhism was found, 
for the most part, in its pure form--the true spirit of Gautama--in the 
gentler races inhabiting the South.l3 
Inge goes on to show how the religion of the Spirit has not been 
1nuch more successful in the West. With the cessation of persecuti~ns, 
the Church developed the same centralised autocracy as that exercised by 
the civil government. Freedom of religious thought and activities was 
stifled by fierc.e intolerance and driven underground. Caesaropapism--
10Ibid ·, pp. 10-14. 
11Ibid .. , p. 14. 
12Ibid., p. 15. 
13Ibid. 
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the type of state existing in the Byzantine empire and which survived in 
Russia until recently--produced a stagnation that was deadly to both 
religious and secular life~ 14 
29 
Inge speaks of two factors which aided and, perhaps, made necessary 
the unscrupulous, violent theocracy which was known as the Catholic Church. 
Th~se were: the plundering, ignorant barba~ians who, in the Da~k Ages,. 
slaughtered countles·s victims everywhere they went; and the division of 
the East from the West which nearly extinguished the light of Greek 
learning in the West.l5 
The tree, however, was cut off by all of this from its roots; fox 
as Inge explains, there was no affinity between this obscurantist theocracy 
and the original Gospel or the religious faith held by Paul and John. 16 
Although there wer~ sincere Catholic mystics who believed in the illu-
mination that crowns discipline, yet their form of piety was always 
viewed with distrust by the ecclesiastical institution. These mystics, 
though sheltered by tbe Catholic Church, were regarded as too independent 
and unsubmissive to its rigid authority.l7 
Inge contends that scholastic theology, though it penetrated the 
ignorance and tyranny of that epoch as the beginning of dawn does the 
dark night, yet it, too, was powerless to deliver Europe from a tyran-
nical Church that operated so much by the thumbscrew and stake. This 
violent hierarchy would have crucified Christ again if He had returned 
14rbid., 
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to ea~th to continue His work. The ruthless religious rulers o£ that 
pe~iod would not have tolerated His concern and mission: to awaken 
individual souls to their great need of the presence and activating 
power of God. His parting promise was that this consciousness of God 
would always abide in the hearts of those who sought to walk in His 
steps. Thus by precept and example He waged war against the religious 
authoritarianism and blind fanaticism of His time. He taught that the 
Kingdom of God could only be a reality to those who had been baptized 
with the Holy Spirit, and were living, by that in~er power, consecrated 
lives of communion, renunciation and discipline.l8 
It was John Scotus Erigena who, according to Inge, kept the Greek 
mystical tradition from wholly dying out. This great Irishman, in a 
barbarous age, translated the writings of Dionysius the Areopagite, a 
Christian Neoplatonist, and introduced his thought and theology to the 
Western world. 19 
With the gradual dawning of the Renaissance there came the great 
emancipation of human thought. The seekers after truth found ne~ 
worlds opening above, beyond the seas, and within. The thoughts of men 
again turned toward the ideas of Greece. The doctrines of Plato; 
Plotinus, and Pythagorus wer~ once more enshrined in h~man hearts and 
minds, and expressed in the new piety,- art; poetry, .and drama of that 
I 
pe~iod of awakening.20 
Th~ Reformation, which grew naturally out of the Renaissance, 
18rbid., PP· 20-21. 
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also stimulated a revolt from the authoritarianism of the Catholic 
Church, a burgeoning of natural science and a genexal xeturn to Gxeek 
ways of thought. But because of the long and bitter struggle between 
the Catholics and Protestants, the Reformation also hindexed and chec~ed 
the working of the Spirit of Christ. All Christendom was so disrupted 
and distracted by this barbarous civil way that the gains of the 
Renaissance wexe almost lost within the religious domain. 21 
Protestantism, in stressing Old Testament literature of strife and 
suffering, lessened the emphasis upon essential inwardness, the priest-
hood of the believer; and universality. Thus its union with the religion 
of the Spixit, as expressed in the original Gospel, was weakened. Un-
critical, undisciplined, and rebellious, its spirit could not cope with 
the stern life and death struggle of this period except by becoming 
rigid and authoritarian like its riva1.22 
However, Inge believes that the Reformation was a tremendous boon 
to humanisn. Its bibl~olatry so successfully challenged the infalli-
bility of the Roman Church that, along wi~h a great mass of superstition--
the death knell to sc~entific progress--a vast theocratic empire was 
effectually overthrown.23 The termination of this long period of 
spiritual tyranny now provided an opportunity for the revival of the 
mystical tradition of Greece and the living Spirit of the Gospel, and 
perhaps a cooperation between them.24 
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But the emancipation from theocracy did not result in this 
harmonious union of Greek thought and the religion of the Spirit. There 
reappeared, instead, a generalized theism in which the pater pagans and 
the Deists of the seventeenth and eighteenth centuries £ound much in 
common. The pedestrian, common-sense religion fostered by this type of 
theism was quite unlike that of the Platonic tradition. There also re• 
appeared in France and Spain a rigid theocracy in the form of 
Caesaropapism. In this bargain between the Churc-h and the State, perse-
cution and sUppression became once more the terrifying right o£ Church 
authority. 25 
Thus, according to Inge, the religion of the Spirit, or that self-
governing faith grounded in experience and individual inspiration, has 
had little chance in a world where the Christian revelation was given 
its complete and final credentials.26 But; as Inge points out, this 
mystical or spiritual gospel, this Platonic tradition, has lived on in 
spite of obstacles. It lives on in the theology of Paul and John, in 
Clement ~nd Origen, and in one side of Augustine 1 s genius-freighted 
thought. The mystics, especially Eckhart of the German medieval school, 
express in their lives and writings the vitality of this Inner Light. 27 
Inge also finds this fresh ~eligion of the Spirit in the works of 
many Renaissance writers, o£ the C~bridge Platonists, of Jacob Bohme 
and his disciple, William Law. He finds it in Wordsworth who, for 
Inge, is the greatest of all English Platonists. The Quakers, too, have 
this mystical, personal faith, although it is on.ly in rec'ent times that 
25Ibid., pp. 28-29. 
26Ibid., P• 29. 
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they discovered their spiritual kinship with Plato. 28 
The course of history, according to Inge, has not been favorable 
to the growth o£ the Mystical Gospel. Yet this third type of Christianity 
has always existed with Catholic and Protestant authoritarian types of 
Christianity. It has persisted, despite all repressive forces, because 
of its intrinsic survival vaiue. Authority might burn the bodies or the 
books of dissentients, it might prevent this mystical religion from 
bearing its rightful fruits. But authority could not wholly extinguish 
the power of this original gospel to rekindle itself when conditions 
were favorahle.29 
In conclusion, Inge considers the modern period, with its progressive 
emancipation to be one of combined hope and anxiety. The apparent dis-
tressing disintegration of Protestantism, he believes, will prove to be a 
source of strength. 30 The loss of support formexly found in the doctrine 
of verbal inspiration is driving the Churches which have reformed back to 
their true anchor in religious experience. 31 Inge feels that the call is 
sounded for a new presentation of Christianity which keeps faith with the 
original Gospel and is suited to the varied needs of the present time. 
It is only in such a reconciling principle that there can be an adequate 
hope and faith for the future. For this alone is able to loosen us from 
an orthodox materialism which· vainly attempts to bridge two worlds: one 
of facts, the other of values; and emancipate us from a political, 
28Ibid., p. 30. 
29Ibid., 
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secularized and institutional Christianity.32 Inge underlines the need 
for awareness of all that would cripple or block a vital innsr life, for 
the religion of the Spirit cannot make any progress until it is freed from 
all crushing entanglements.33 
3. Mysticism--Way of Ascent 
In the preceding section, some of the historica.l evidences of 
Mysticism were given. This section will deal with lnge's view of the 
mystical experience itself: the affirmations about God which the mystical 
experience justifiea. Inge's thesis regarding Mysticism as a way of 
ascent ia as follows: 
1. The mystic sense is part of our human nature. It 
is universal. It comes in varied .forms of experience. 
2. Faith is a necessity for definite knowledge of God. 
3. The two classes of spiritual geniuses--the specu-
lative and the experimental mystics--are the great 
benefactors of mankind. 
4. There are three s·tages of ascent: the purgative life, 
the illuminative life, and the unitive life. 
Inge probes the validity of spiritual intuition. He feels, that 
the very life of Christianity in these times dspends upon the adequacy 
of the inward light, or the Holy Spirit, to be a sufficient guide for 
man's pilgrimage through this world to his real home in God.34 He 
quotes J. B. Pratt to this effect: 
Personal inner experience is the only so~rce £rom 
which religion in these days of naturalism and 
agnosticism, o; indifference and hostility can 
draw its life.35 
Mysticism, according to Inge, originates in what is "the raw 
32rbid·., p. 36. 33rbid. 34rnge, Mysticism in Religion, p. 22. 
35.Quoted in Inge, p. 23, Mysticism in Religion; exact source 
not given. ' 
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mate~ial of all religion, and perhaps of all philosophy and art as well, 
namely, that dim consciousness o£ the beyond; which is part of our 
nature as human beings .. "36 Mysticism arises when we try to ;relate this 
extended frontier of consciousness with the other elements that comprise 
our minds. Religious Mysticism is the communion between God and man, 
wherein man seeks to realize the living Presen~e in his soul and in 
nature. Or, using more general terms, Inge defines Religious Mysticism 
as "the attempt to realize, in thought and fee_ling, the immanence of the 
temporal in the eternal., and of the eternal in the temporal.n37 
If the mystics are right in their conviction that they have been 
in contact with a spiritual Power which is supreme and objective, then, 
according to Inge, intuition is a "factor in what we believe about 
reality; it means that reality is spiritual.n3S 
The mystic sense is, in one form or other, almost universal. It 
fs not a rai:'e endowment, n!=!ither is it an abnormality that might or might 
not be classed as pathological. Inge writes of the glimpses of the 
world beyond the veil that come in varied forms of experience. We have 
such an initiation in prayer, for when we pray the mind is elevated to 
Go-d-we could not pray unless we believed "that the mind is capable of 
being so elevated. rr39 
Many of our prayers consist wholly of petitions for the granting of 
36william R. Inge, Christian Mysticism 
(New York: Meridian Books, 1956), p. 5. 
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certain desires. Yet for almost all who have made a prayer a privilege and 
a habit, there have, as Inge says, been sacred moments when they became in-
tensely conscious of a world of spiritual reality which otherwise was cur-
tained from them. Howeve~, Inge cautions us that these most sacred moments: 
are so much a matte~ of temperament that neither 
their frequency nor their intensity is any certain 
indication of proficiency in tbe spiritual life, 
or any proof that our lives are accepted by God.40 
Many find in nature a revelation of reality, though here, tao, Inge 
says, the wide diffe~ences of temperament must be admitted. He speaks of 
Wo~dsworth, the poet whom many love, but few of whom are able to see and 
feel nature to the degree that he did. Inge quotes the poet's words con-
ce~ning those moments of discovery: 
When the light of sense 
Goes out, but with a flash that has revealed 
The invisible world.41 
Inge feels that, although we may or may not ~ealize it, we leave the 
busy market place for the lonely places of nature, whether they be on the 
mountain top or by the moving waters of the ocean, to find peace for our 
restless souls and the stilling of our covetous desires-. For as "we feel 
our kinship with the rest of creation"42 we may experience a cleansing, a 
liberation, and an exaltation. 
Love is yet another form of the mystical experience. In all its 
degrees, whether in the ardent exalted love between husband and wife, or 
in affection and sympathy, or in all cordial human communications, love may 
be a channel of revelation. Love, as Inge says: 
4°rbid. 
41Ibid., p. 16. Quotation from William Wo~dsworth, The Prelude, 
ed. Carlos Baker (New York: Rinehart and Co., 1958), p. 305. 
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unlocks the doors of our prison-house and 
reveals to us something of the breadth and 
length and depth and height of tha spiritual 
world which surrounds us.43 
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But, according to Inge, at pest these giimps·es of what the vision 
may be, these fugitive e~periences, are too formless to add anything 
definite and tangible to our knowledge of God. With the writer of the 
Epistle to the Hebrews, Inge insists that only through Faith can we see 
the invisible one; that the religious life can only begin with Faith: 
"the act of self-consecration in which the will, the intellect, and the 
affections all have their place·. u44 IngE;J calls Faith "a k;ind of climbing 
instinct, which dra,w.s us upward and onward."45 The heart of Faith, its 
one primaTy ground, is the inner light of the Spirit of God. It is this 
light within us "that discerns and bears witness to the Spirit of God 
outside us"46 which is the light of Grace--the othe'X side of the same 
illumination. Inge quotes Chrysostom's note on Faith as defined in 
Hebrews.: 
For whereas things that are matters of hope 
seem to be unsubstantial, Faith gives them 
substance, or rather does not give it but 
is itself their being.47 
To the most acute of all problems, "whether the source of goodness 
and moral value" is "the same as the source of the ·reality that we 
know,"48 Inge gives the answe:r of the Danish philosopher, Hoffding: 
43rbid. 44rbid. , P· 45. 45rbid. 
46rbid., P· 46 • 
...........---. 
47Quoted in Inge, P· 41, Personal Religion; 
' 
exact source not 
48Ibid., p. 43. 
given. 
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"It is only by an act of Faith that a harmony is supposed between the 
series of value and of cause."49 Therefore, Inge contends that Faith 
asserts that God not only reigns, but He also governs: God is, objectively 
and ete:rnally, and He is "the source of our sense of :right and wrong.'•50 
According to Inge, longing for God is not only natural to man, it 
is "man's most divine endowment."51 Man's soul, when it is healthy, is 
continually athirst fo:r the "ete:rnally good and true and lovely."52 
The state of consciousness which ascends in prayer, in kinship with 
nature, in diffe"Xent fo:rms of love is a fact of experience·. This faculty 
of our nature, so sacred and mysterious, does not carry its own explana~ 
tion but it can be strengthened by cultivation, a capability it shares 
with every other faculty.53 
However, while the mystic sense is almost universal, yet Inge finds 
that the masters of this way of communion have'been rare. These :relatively 
few spiritual genuises, who have speculated about the o:rigin of mysticism 
or attempted to explore its secrets are "among the greatest benefactors of 
mankind."54 Sollle of these benefactors are phil.osophe"Xs who have tried to 
define the essence of the mystical experience, and "co-ordinate it with 
the rest of our knowledge."55 Others have been the contemplatives who 
have sought by developing the faculty in themselves, to deepen and enlarge 
their experience: these "a:re the practical or experimental mystics .. "56 
Some of the greatest of these spiritual masters have endeavored to do both. 
49quoted in Inge, P• 43, Personal Religion; exact source not given. 
50rbid •. , P• 44. 5lrbid., P• 37. 52rbid. 
53rbid., P· 17. 54rbid. · 55 Ibid. 
56 Ibid. 
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Inge enumerates the following characteristics of Mystical Religion: 
1. It is the mystic's disinterested sea~ch of the 
Absolute. The quest pegins with an inward call 
that is "felt in a moment of vision."57 Its 
goal is God, unchanging and eternal. There is 
no mixture of relativity in his philosophy--his 
values are absolute. He seeks ahd 11 hopes to 
reach the bare truth, the unconditional good, 
the beauty which Plato describes and contrasts 
with the visible beauties wh1ch we know on 
earth. n5S 
2. The mystic gives his whole self, keeping nothing 
back, in order to gain all. 
3. He dedicates himself to a life-long struggle--
the prize can only be won by strenuous labor. 
4· There is immediacy throughout this journey--
through darkness to light. At the coxe of his 
soul is a spark that unites him with the Divine, 
unquenchable even by sin. 
5. "The goal is a living object of love, a God who 
draws souls like a magnet."59 
6. He aims for peace permeated with love, for 
beatitude, "a form of eg0iched and en.hanced life, not nothingness." 
The mystic sees his path to God as a ladder which reaches from 
< 
earth to heaven. He must climb this ladder step by step if he is to 
behold God face to face and be transformed into His likeness. This 
journey to the summit of perfection is usually divided into three stages: 
the purgative life, the illuminative life, and the unitive life. 61 The 
mystics accept these steps of ascent as constituting their rule of life, 
or ethical system. 
57 Ibid., P· 1s. 
6°Ibid. 
58Ibid., P· 20. 
6linge, Christian Mysticism, pp. 9-10. 
59Ibid., p. 21 
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The purgative life of the first stage is ''brought about by contri-
tion, by confession, by hearty amendment.n62 The civic and social virtues, 
although occupying the lowest place, must also be included in this stage. 
Their chief value, according to Plotinus 
is to: teach us the meaning of order and 
limitation ••• which are qualities belong-
ing to the Divine nature.63 
Inge considers this thought very valuable: 
For it contradicts that aberration of 
Mysticism which calls God the Infinite, 
and thinks of Him as the Indefinite, dis-
solving all distinctions ih the abyss of 
bare indeterrnination.64 
The illuminative life, the second stage, is concerned with the 
st~uggle in the inner life. The will, intellect, and all feeling are 
concentrated upon God. Good works are now performed, not any more as 
virtues, but willingly and quite spontaneuusly.65 
The unitive life is the last stage of ascent. It is here that the 
suul gains the price of its long striving towards the mark: that of be-
holding God face to face and being joined to Him. Inge states that 
complete union with God, the ideal end of religion, would inevitably be 
both consummation and annihilation; that "it is in the contin-ual but 
unending approximation to it that the life of religion subsists. n66 
How this union is revealed to the c·onsciousness is, according to 
Inge, "one of the crucial questions of Mysticism." 67 Many mystics 
believed that this revelation was manifested in trances or ecstatic 
62Ibid. 
---. 
63Quoted in Inge~ p. 10, Christian Mysticism~ exact source 
not given. 
66Ibid. 
67rbid •. , P· 14. 
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visions; they looked fdr these as verifications of their oneness with 
God. Inge, how~ver, finds that the great leaders of the spiritual life 
did not attach very much importance to visions; and they seldom appealed 
to such as aids to £aith. 68 And so he would have us consider whether 
ecstatic revelations or trances are an essential part of the life of 
the Spirit. 
Inge's view of these affecti~e aspects of Mysticism will be 
presented in the following section~ 
4. Mysticism--Emotional and Psychical 
In the previous section, Inge's interpretation of the landmarks 
on the way of ascent was given. In this section and the next one, there 
is given his presentation of differing theories as to how God is revealed 
at the end of the way. 
The present section deals with the question as to whether trances 
or ecstatic visions are necessary verifications of oneness with God. 
Inge's thesis regarding the emotional and psychical aspects of mysticism 
is as follows: 
1. The Ne~platonic school considered visions to 
be a very rare experience. 
2· A large place is given to visions in the 
literature of the Catholic Church. 
3. Extreme mystical states are dangerous. 
4. Modern psychology cannot judge mystical 
experience .• 
5. Visions may give sp1ritual knowledge. 
6. Mystical religion rests on four propositions 
that deal with man's relationship to God. 
68Ibid .• , p. 16. 
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Concerning the mystical trance, which has been desired by many 
prophets and religious leaders, and which some have seen, ~nge quotes 
Plotinus. This "prince of intellectual mystics" makes room in his philo-
sophie scheme for the vision of the OnB when he says: 
As a High Priest on solemn occasions enters 
into the Holy of Holies; so the soul, possessed 
by intense love of him, divests herself o£ all 
form which she has, even o£ that derived from 
the spirit; she becomes neither good nor bad 
nor aught else, that she may receive him only, 
him alone, she alone • • • • They are no more 
two but one, and the soul is no more conscious 
of the body, nor the body of the mind, but she 
knows that she ha~ that which she desired.69 
Thus Plotinus passes beyond existence to the ineffable Absolute, 
passes beyond, as Inge says, his own definition and Plato's thought of 
heaven as a "rich and full spiritual world as the culminating revelation 
of reality," where "light is manifest to light. For everyone has all 
things in himself, and sees all things in others; so that all things 
are everywhere, and all is all, and each is all, and infinite the 
glory .. "70 
However, for the thinkers of the Ne.oplatonic school, the mystical 
trance was an exceedinglyrare experience. The aim of their discipline 
was not to "swoon into the Absolute."71 The best mystical writers gave 
this experiertce less space than has usually been supposed. "It is, as 
it were~ superimpos.ed on a, system which in the main is logical and 
rationa,listic.''72 
69quoted in Inge, p. 22, Personal Religion; exact source 
not given. ' 
70Quoted in Inge, p. 22, Personal Religion; exact source 
' not given. 
7lrbid., p. 23. 72rbid. 
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But in the cloister, mysticism fills a larger space and is looked 
upon rather differently. Strange accounts of supernatural visitations, 
closely connected with mystical theology, can only be regarded by the 
modern psychologist as evidences of mental disturbance. Acco~ding to 
Inge, the Roman Catholic Church stresses so much, in its official 
mystical literature, the miraculous favors supposedly given to contem-
plative saints, that it does not make for very edifying reading.73 
Inge does say: 
It is true that the best guides instruct their 
consultants not to overvalue these experiences, 
and even tell them that they are frequently sent 
to encourage a beginner in the spiritual ascent, 
who finds after a time that they are withdrawn.74 
According to the evidence, these 11mystical phenomena 11 
belong to the ascetic life of the cloister. 
They have no place in the experience of 
philosopher-mystics. They are undoubtedly a 
genuine experience, but it is equally certain 
that they have no objective reality, and that 
they are not wholesome.75 
Many of these extreme mystical states can be brought on by self-
hypnosis-- 11by long meditation concentrated upon one idea, by fasting, or 
by fixing the eyes on sQme bright object.n76 But the intense pleasure 
which the patient may feel while the trance lasts, often result.s in an 
equally intense nervous prostration wherein he sinks into an abyss of 
misery and terror feeling that God has abandoned him.77 
A strange pseudo-science came into being which gave rules for dis-
cerning between divine and diarrolical visitations. Such belong to the 
pathology of mysticism. 
73rbid. 
76Ibid., P• 24. 
74rbid. 
77Ibid. 
__, 
75Ibid. 
0 
The mystical temperament has a strong tendency 
to organic enjoyment, to transferred voluptuous 
feeling. So quite unconsciously the mystical 
experience has in some cases been perverted into 
an obscure form of erotamia, in which the ideal 
object takes the place of an earthly lover.78 
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Christian mysticism is almost untainted by the really impure per-
versions which occur so frequently in Asiatic mys~ical literature. The 
reason for this is that~ 
The typical mystical emotion is a compound of 
awe and tenderness, and the element of awe has 
protected the Christian visionaries, whose 
eroticism, when present, has been unconscious, 
and though doubtless unwholesome·, has been 
restrained and subordinate~79 
Although Inge grants that modern psychology has given us a clearer 
understanding of the physical and psychical factors of mystical states, 
he,nevertheless, contends that this natural science is inadequate to 
judge that which is concerned with the ultimate truth. It fails com-
pletelY''to enter into the minds of the mystics themselves. As he says.: 
The psychological approach is now most popular5 
it is part of the disintegrating relativism of 
modern thought, wnich, by ignoring, really denies 
the faith which for all mystics is the sole justi-
fication for the choice which they have made.80 
Accqrdingly, much of the literature on mysticism; written chiefly 
by French and American psychologists, consists of testimonies given by 
visionaries with much emphasis placed on the pathological or highly 
emotional states .. 81 For, as Inge writes: "Psychology is the science 
which studies states of consciousness as such; it is not concerned with 
the objective reality or the value of the revelations which are so 
communicated."82 
78rbid. 79Ibid., PP• 24-25-. 
8°rnge, Mysticism in Religion, p. 8. 
82rnge, Personal Religion, p. 25. 
8l.lli£_. 
However, there axe some American psychologists who do not see or 
treat mysticism as something which is largely abnormal and unhealthy. 
They regard mysticism, not just as a form of mental aberration, but 
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"as it is, an outgrowth, sometimes an overgrowth, of a faculty which is 
extremely common and perfectly wholesome."83 These psychologists have 
questioned a large number of people "as to whether they have had any 
experience of conscious communion with God, in such a sense that they 
could base their belief in God upon it."84 Most of the replies were in 
the affirmative. This led Inge to make the following comment: 
It is quite possible that the decay of authority 
in religion has driven most people to pay more 
regard to the testimony of the inner light, and 
that in consequence the proportion of those whose 
faith rests on what it has become the fashion to 
call religious experience is greater now than at 
othe~ times. But who that has formed the habit 
of private prayer could fail to answer ''Yes," to 
the inquiry mentioned above.85 
Inge sees no reason to doubt that sometimes perfectly sane people 
receive spiritual knowledge through a vision. The rare visions and 
revelations which both Paul and Plotinus experienced, as well as some 
of our sanest poets, such as Wordsworth and Tennyson, illustrate this. 86 
Visions played a very important part among those who belonged to the 
early church. Inge quotes Tertullian as saying, "The majority, almost, 
of men learn God from visions." 87 As time went on there were fewer 
visions among the laity, although the monks and clergy continued to have 
them frequently. 
83rbid., P· 26. 85Ibicl. 
86rnge, Christian Mysticism, pp. 14-15. 
87quoted in Inge, p. 16, Christian Mysticism; exact source 
not given. 
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However, visions, fo~ the most part, were looked upon as special 
rewards which God in his goodness had bestowed especially on the beginner 
o~ the struggling saint as a means of refreshment and strength in his 
hour of need. These beginne~s were given ve~y earnest cautions against 
inducing visions artifically, against desiring them or feeling pride in 
experiencing them. 
The spiritual guides of the Middle Ages were 
well aware that such experiences often come of 
diso~dered nerves and weakened digestion; they 
believed also that they are sometimes delusions 
of Satan.88 
Inge thinks that psychological and medical science may perhaps one 
day give more enlightenment about visions. He insists upon making his 
own position clear: 
I regard these experiences as neithe~ more nor 
less "supernatural" than other mental phenomena. 
Many of them are certainly pathological; about 
others we may feel doubts; but some have every 
right to be considered as real irradiations of 
the soul from the light that "forever shines, 11 
real notes of the harmony that "is in immortal 
souls."89 
As an illustration of the "real irradiations of the soul," Inge 
notes three places in the Scriptures where revelations of the most pro-
found truths concerning God's nature and counsels are recorded to have 
come during ecstatic visions. 
Moses at Mount Ho~eb heard, during the vision 
of the burning bush, a proclamation of God as 
the ni am"--the eternal who is exalted above 
time. Isaiah, in the words "Holy, Holy, Holy;" 
perceived dimly the mystery of the Trinity. 
And St. Peter, in the vision of the sheet, 
learned that God is no respecter of persons or 
of nationalities.90 
88Ibid., pp. 16-17. 
90Ibid., p. 18. 
89Ibid~, pp. 17-18. 
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Inge finds that these recorded highest intuitions or xevelations 
are analogous with other forms of what Plato ca.lls the "Divine madness" 
and defines as "the source of the chiefest blt9ssings g;ranted to men."91 
Such would be the rapturous state of the poet, or of the lover. Even 
the philosopher or scientist "may be surprised into some such state by 
a sudden .realization of the sublimity of his subject ... 92 Inge quotes 
Lacordai.re who believed this to be true when he wrote: 
All a.t once, as if by chance, the hair stands 
up, the breath is caught, the skin contracts, 
a.nd a cold sword pierces to the very soul. 
It is the sublime which has manifested itsel£!93 
The mystic is not merely a visionary, no.r does the mystic care to 
appea.l to a. "faculty above reason; if reason is used in its proper sense, 
as the logic of the whole personality.n94 The kind of supernaturalism 
that desires to find: 
for our highest intuitions an authurity wholly 
external to reason, and independent of it ••• 
has, as Recejac says, "been the cause of the 
longest and the most dangerous of ·the 
aberrations from which Mysticism has suffered."95 
This kind of supe'rnaturalism destroys the unity of our 11ideas of 
God, the world, and ourselves; and it casts a slur on the faculties 
which are the appointed organs of communication between God and man."96 
No revelation could ever be made that would absolutely transcend reason 
for this would be an absurdity. Inge underlines this by quoting the 
9lquoted in Inge, p. 18, Christian Mysticism; exact source 
not given. 
92 . 
Ibid., PP· 18-19. 
93Quoted in Inge, p. 19, Christian Mysticism; exact source 
not given. 
94Ibid. 95Ibid. 96rbid. 
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vivid phrase of Macarius, "the human mind is the throne of the Godhead."97 
But, if we are to progress in Divine knowledge we must transcend 
not reason, 
But that shallow rationalism which regards 
the data on which we can reason as a fixed 
quantity, known to all, and which bases 
itself on a formal logic, utterly unsuited 
to a spiritual view of things.98 
Inge contends that Reason is still sovereign, that religion in its 
totality, cannot be just a matter of feeling. He states that John's 
command to "'try every spirit' condemns all attempts to make emotion or 
inspiration independent of reason."99 He warns that those who "blindly 
follow the inner light find it no 'candle of the Lord,' but an ignis, 
fatuus; and the great mystics are well aware of this.nlOO 
In conclusion, Inge gives four propositions on whichMysticism, 
as a type of religion, seems to rest. These are paraphrased as follows: 
1. The soul (as well as the body) can see and 
perceive. 
2. Man, in order to know God, must be a partaker 
of the Divine nature. 
3. Without holiness no man may see the Lord. 
4. The true hierophant of the myste~ies of God 
is love.lOl 
5. Mysticism--Speculative and Religious Aspects 
The preceding section dealt with the more or less Unpredictable 
affective aspects of Mysticism. In this section, Inge's view of the 
97Quoted in Inge, p. 20, Christian Mysticism; exact source 
not given. 
98Ibid. 
100Ibid .. ' P· s. 
99Ibid., p. 21. 
101Ibid., P• 22. 
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philosophical and religious factors of Mysticism will be examined. This 
will be divided int,o two parts: 1) Inge1 s concept of Reality; 
2) Ingers concept of human personality. 
i. View of Reality 
The topics Inge considers in developing his view of Reality are 
as follows.: 
1. The mystic-philosophers help to clear ou± 
vision of the world. 
2. A defense of Chxistian Platonism is given. 
3. The ultimate values--Goodness, Truth and 
Beauty--are revealed a priori. 
4. The universe is a reflection of God. 
Mysticism not only has played a part in xeligion, but it also has 
played a parallel part in philosophy. 
As in religion it appears in revolt 
against dry formalism and cold rationalism, 
· so in philosophy it takes the field against 
materialism and scepticism.l02 
The idealistic lines of thought that belong to Speculative Mysticism, 
and about which Inge writes, are presented here only in a capsule form. 
Many of the mystics of the medieval period cared little or nothing for 
speculation or philosophy. They accepted unquestioningly the authority 
of the Church and its entire body of dogma, and "devoted their whole 
attention to the perfecting of the spiritual life in the knowledge and 
love of God.ul03 
But, as Inge states, for the leaders of the life of the Spirit 
the speculative, intellectual side of mysticism was very important. 
103Ibid. 
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It is through the arduous labors and enlightening discoveries of these 
spiritual geniuses that we are made aware that "the world as it is, is 
the world as God sees it, not as we see it.nl04 Our distorted vision 
has involved us in doubts and difficulties. Jhese mystic-philosophers 
help us to use the one infallible test: 
Whatever view of reality deepens our sense 
of the tremendous issues of life in the world 
wherein we move, is for~ nearer the truth 
than any view which diminishes that sense. 
The truth is revealed to us that we may have 
life, and have it more abundantly.l05 
Inge's aim, in most of his books, is "to plead for the traditional 
philosophy of the Catholic Church, which has a basis of rationalism or 
intellectualism, though it culminates in revelation and mysticism11 ; 
and to "defend this older scheme against modern anti-mystical and anti-
intellectual schemes."106 He contends that "Platonism cannot be torn 
out of Christianity without destroying it.nl07 
In accord with these ideaiistic lines of thought Inge states that 
"reality is primarily a kingdom of values.n108 The ultimate values--
Goodness, Truth, and Beauty--which are the attribUtes of God's nature 
·and character in his relation to our world, have been revealed to us 
~ priori. These values are not, therefore, symbolic. To the degree to 
which they become our own, "we are in contact with reality. nl09 
104Inge, Mysticism in Religion, p. 71. 
105Ibid. 
10~illiam R. Inge, Personal Idealism·and Mysticism (3rd. ed.; 
New York: Longmans, Green and Co., 1924), Preface, p. ~i. 
l07Ib. d .• --~-·' P· v~~. 
108rnge, Mysticism in Religion, p. 71. 
109Ibid. 
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These three ultimate values are a triple 
star whose light of ten seems to mingle 
a threefold cord not quickly broken. They 
cannot be reduced to ea.ch other, or treated 
as means to anything beyond them~llO 
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Value, whic,h is essentially hierarchial, has primacy over 
existence, and so it safeguards the "validity of the spiritual sense-."111 
We cannot understand the idea of there being degrees of reality "except 
i~ terms of valuation. nll2 Because of the minus qualities that are 
found in valuation, evil cannot be rega.rded as something merely priva-
tive. Inge believes that the philosopheTs who try to bring evil into 
harmony with God, contradict our experience of evil. He further main-
tains that: 
We cannot exclude valuation withuut reducing 
perception to mere sensation. Perception 
always includes some measure of judgment.ll3 
Inge thinks we have no right to assume that God is just an ethical 
Being; that His only motive in creation is a purely ethical one. Truth 
and Beauty are not means only, but avenues t.o the knowledge of God as 
well as Goodness or Love. He contends that many religious thinkers are 
dominated by a kind of ethical obsession when they ".regard it as a 
point of honor to prove that conduct is the whole of life, as if any 
other interest was unworthy of God."ll4 He goes on to say: 
110rbid. 
113Ibid. 
115.!.hlsi • 
If a large measure of intellectual and· 
aesthetic interest is a worthy ingredient 
in the highest human character, if it is 
an enrichment and adornment enhancing the 
value of the most saintly life, why should 
not the same qualities infinitely magnified, 
and exalted above all impurities and imper-
fections, hold a place in the character of 
God himsel£.115 
111rbid., p. 12. 
114rnge, Personal Idealis~, p. 18. 
0 
0 
52 
Inge holds thqt both Science and Art are false to themselves "if 
they suffer themselves to be mere handmaids of morality.ull6 The 
scientist and the metaphysician, if they work as servants of God, "should 
be recognized as such • • • and be given an honored place among the 
priests and prophets.nll7 
In holding that knowledge of God can also be reached by scientific 
investigation, Inge quotes Merz to this effect: "The scientific mind 
••• advances from the idea of order or arrangement to that of unity, 
through the: idea of continuity. nllS Merz also shows us the moral and 
religious significance of these intellectual discoveries: 
The reason why the concepts of order and unity 
have received so much attenti.on lies in this, 
that they have not only a logical meaning as 
instruments, but also, as the words themselves 
indicate, a practical meaning, being bound up 
with the highest ethical and aestheticql, as 
well qS with our social and religious interests.ll9 
The speculative mystics believe that the real world "is created 
by the thought and will of God, and exists in His mind."120 It must 
therefore be spiritual, transcending "spaee and time, which are only 
the forms und~r which reality is set out as a process.ul21 Everything 
in the universe is thought to reflect the nature of God, its Creator. 
Inge quotes Erigena on this point, "Eve:ry visible and invisible 
creature is a theophany or appearance of God."l22· 
But Mysticism is divided on the question whether, in the higher 
stages of spiritual ascent~ our knowledge of the nature of God is 
116Ibid. 117Ibid., p. 19. 118Ibid., p. 20. 
119Quoted in Inge, p. 20, Personal Idealism; exact source 
not given. 
120Inge, Christian Mysticism, p. 23. 121rbid. 
122quoted in Inge, p. 26, Personal Idealism; exact source 
not given. 
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increased more by reverent observation of the world and our fellow-men, 
or by seeking within the depths of our inner being a direct access to 
and continuous communion with God.l23 
According to Inge, "the truth is that there are two movements,--
a systole and diastole of the spiritual life,--an expansion and a con-
centration."l24 Each cannot work without the other. Both nature and 
our hearts are dumb "until they are allowed to speak to each other. 
\. 
Then both will speak to us of God."l25 The profound words o£ 
Shakespeare, which Inge quotes., illuminate this truth: 
Nor doth the eye itself, 
That most pure spirit of sense, behold itself, 
Not going from itself, but eye to eye opposed, 
Salutes each other with each other's fornu 
For speculation turns not to itself 
Till it hath travelled, and is mirrored there, 
Where it may see itself.l26 
ii. View of Human Personality 
The top~cs Inge considers in developing his view of personality 
aie as follows: 
1. All minds partake of one mind. 
2. The human spirit is not a monad. 
3. Eternal life is the attainment of full 
pe:rsonality. 
4. Love is the motivator of the life of with-
drawal and return. 
The relation of the human personality to the Divine occupies a 
large place in Speculative Mysticism. Inge declares that all the mystics 
123rbid. 124rbid., p. 28. 
126rbid., Quoted from William Shakespeare, Shakespeare, ed. 
G. B. Harrison (New York: Harcourt, Brace and Co., 1948), "Troilus 
and Cressida, "Act III, Scene 3, p. 680. 
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testify to "the genuineness of the superindividual presence within 
us ... ul27 
Inge quotes Radhakrishnan who voices the wisdom of Indian religion, 
to which many are returning, when he writes: 
We have a direct and immediate consciousness 
of reality~ a vision of the real, a perception 
of the truth. This intuitive perception is 
the illumination and enhancement of our being. 
In all of us there dwells a secret spirit, a 
power of freeing ourselves from the changes 
of time, of discove~ing to ourselves the eternal 
in the form of unchanging consciousness.l28 
Irrge quotes Cudworth, "All minds partake of one original mind," 
and then he asks the question, "Why should we regard human nature as 
most itself when it is lea.st inspired.nl29 The mystics believe that 
the soul finds itself in that which lies beyond it. 
Cosmological speculations enter into questions concerning human 
personality. Many Christian mystics hold with Erigerra when he says~ 
"Be well assured that the Word--the second Pe·rson of the Trinity--is 
the Nature of ail things.nl30 They regard the Son of God nas an all-
embracing and all-pervading cosmic principle."l3l Therefore, accGrding 
to Inge, the question that exercises the mystics is whether the soul, 
having a'ttained union with Christ; is conscious of a life which is 
distinct from the Logos.l32 Inge says that it was on this point that 
127rnge, Mysticism in Religion, p. 41. 
128Quoted in Inge, p. 41, Mvsticism in Religion; exact source 
' not given. 
129Ibid. 
130Quoted in Inge, p. 29, Christian Mysticism;exact source 
not given. 
132rbid., P• 30. 
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some of the great mystics took the wrong road: for "they teach a real 
substitution o£ the Divine for human nature, thus depersonalising man 
and running into great danger of a perilous arrogance.nl33 Inge 
-considers this to be a fatal mistake, for without the analogy of human 
personality we cannot conceive the divine personality of God. We have 
no experience of any unity so strict as that of personality. "It is 
the fact which cxeates the postulate of unity on which all philosophy 
is based.nl34 
Inge tells us that personality can be saved, for the mark of per-
sonality is distinction, not separation. The human spirit is not to be 
viewed as a monad which·is sharply separated from and independent of 
other spirits. It is a mistake to regard personality as that which is 
. 
·measured by Gonsciousness of self.l35 Inge quotes Jean Paul Richter 
concerning the unfathomable depths of personality. 
We attribute far too small dimensions to the 
rich empire of ourself~ if we omit from it 
the unconscious region which resembles a great 
dark continent. The world which our memory 
peoples only reveals; in its ~evolution, a few 
luminous points at a time, while its immense 
and teeming mass remains in shade • • • • 
We daily see the conscious passing into uncon-
sciousness; and take no notice of the bass 
accompaniment which our fingers continue to 
play, while our attention is directed to 
fresh musical e££ects.l36 
The~efore, our true personality is far from b~ing the self of 
which we are immediately conscious; as spiritual and rational beings 
134Ibid. 135rbid. 
136quoted in Inge, pp. 30-31, Ch~istian Mysticism; exact source 
not given. 
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11 we can only attain personality ••• by passing beyond the limits 
which mark us off as separate individuals."137 Since a human being in 
its finiteness does not possess within itself the necessary conditions 
of its own existence, Inge writes: 
It must struggle to attain to complate 
personality; or rather, since personality 
belongs unconditionally only to God, to 
such a measure of personality as is allotted 
to us. Eternal life is nothing else than 
the attainment of full personality, a con-
scious existence of God.l38 
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The process is gradual and unlimited; only as the false self dies 
daily can union with God be realized. The maxim of Christ, inte~preted 
very literally by the mystics, is for many the basic core and secret of 
Christianity: "He that will safe his life--his soul, his personality--
shall lose it; and he that will lose his life for My sake shall find 
it.nl39 
Inge defines this process as one of infinite expansion: 
Of realizing new correspondences, new 
sympathies and affinities with the not-
ourselves, which affinities condition, 
and in conditioning constitute, our true 
life as pexsons.l40 
Inge contends that it is·a matter of experience that no man could 
dissipate and lose his personality through realizing, to the greatest 
possible extent~ the common life he takes from his Maker, and shares 
with all created beings.. If he draws "from that consciousness all the 
influences which can play upon him from outside,'d41 it cannot be 
137 Ibid .. , p. 31. 
139Ibid. 
141Ibid .. 
..-----. 
138Ibid. 
140Ibid. 
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maintained that he has become less of a person than another who has 
built a wall around his individuality, and lived, as Plato says, "the 
life of a shell-fish. nl42 
J. A. Picton speaks of the paradox of Mysticism: "apart from 
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this phenomenal individuality, we should not know our own nothingness, 
and personal life is good only through the bliss of being lost in 
God .. n143 Inge amends Picton's last phrase conce:rning pers·onal life to 
""personal life is good only through the bliss of finding our true life, 
which is hid with Christ in God .. nl44 Inge further quotes Picton: 
The deepest religious feeling necessarily 
shrinks from thinking of God as a kind of 
gigantic Self amidst a host of minor selves. 
The very thought of such a thing is a mockery 
of the profoundest devotion.l45 
Inge believes that we may reach this same conclusion by analyzing 
conscience, or the unconditional sense o£ duty. The moral sense is not 
a £ixed code imbedded in our consciousness, 
For then we could not explain eithe:r the 
variations of moral opinion, or the feeling 
of obligation (as distinguished from 
necessity) which impels us to obey it.l46 
142Quoted in Inge, p. 31, Christian Mysticism; exact source 
not given. 
l43Quoted in Inge, p. 31, Christian Mysticism; exact source 
not given. 
144Ibid. 
145quoted in Inge, p. 31, Christian Mysticism; exact source 
not given. 
146rbid. 
__,_..., 
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Neither is the moral sense the product of the moral laws of 
society, "for then we could not explain either the genesis of that public 
opinion or the persistent revolt against its limitations which we find 
in the greatest minds."147 Only one hypothesis~ Inge says~ can explain 
the facts: 
that in conscience we feel the motions of 
the. universal Reason which strives to 
convert the human organism into an organ 
of itself, a belief which is expressed in 
religious language by saying that it is 
God who worketh in us both to will and to 
do of His good pleasure.l48 
Mystical religion, according to Inge, is rooted in the conviction 
that our personality is at once both the shifting m£i (the term used by 
Fenelon) and the ideal self, the developing states and the end. "The 
moi strives to realize its end, but the end being an infinite one, no 
........... 
process can reach it.nl49 The Divine command, "Be ye perfect," is at 
the same time a Divine promise.l50 
To achieve inner unity, Inge says, we must transcend mere individu-
ality. If the fixed centre of oners life is always the independent; 
impervious ~' then there can be no enlargement of the circumference of 
one's life. But we are vitally involved in other circles with their 
centres. Thus, as Inge puts it, "love, which is sympathy in its highest 
power, is the great a.toner, within as well as without.nl51 
147Ihid., pp. 32-33. 
148rbid·~, P• 33. 
149rbid. 
_,__...., 
l50ibid. 
151~., PP• 33-34. 
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A cha:r.actex-istic mystical doctrine is that "man must be one as 
God is one; for man is a microcosm, a living mir.ror of the uniyerse.ul52 
Inge considers this doctrine to be of g,reat impo.rtance as it ''justifies 
the use of analog;r in matters of .religion.u153 This leads him to say: 
One might almost dare to say that all 
conclusions about the world above us 
which are not based on the analogy of 
our own mental expe.riences, are either 
false or meaningless.l54 
Ing,e says that the idea that man is a microcosm developed in two 
ways. According to .Plotinus, "every man is double,"l55 for he is in 
contact with two worlds: the intelligible and the sensible. P1otinus 
carefully explains that Divine Immanence: 
Does not mean that God divides Himself 
among the many individuals, but that they 
partake o£ Him according to their de·grees 
of .receptivity, so that each one is poten-
tially in possession of all the fullness 
of God.l56 
This theo.ry, which regarded the whole as 'residing in the parts, 
and the parts forming the whole~ encouraged that class of Mysticism 
"which tells us that if we are to find God we must sink into the depths. 
of ou~ souls .. "l57 
The other way of viewing man as a microcosm is a favorite theory 
of the mystics. This, as Inge tells us, was: 
152Ibid., p. 34. 
153Ibict:. 154rbid. 155Ibid. 
-.-..--
156quoted in Inge, P• 34, Chr,istian Myst,icism; exact source 
not given. 
157 Ibid. , p. 35. 
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That man, in his individual life, recapit-
ulated the spiritual history of the race, 
in much the same way in which embryologists 
tell us that the unborn infant recapitulates 
the whole process of physical evolution.l58 
Therefore, the Incarnation, the fact which is central to all 
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human history, has its "analogue in the experience of the individuar.ul59 
It is a mistake, according to Inge, to hold that it is only by 
following the negative road, the abjuring of all human interests~ that 
we come to the knowledge of God. For some this may be the shortest 
road. But Inge recognizes "that the true philosophy of life .must be 
incarnational," and that "our path is one of withdrawal and return, not 
of withdrawal only, and the motive of both is love."l60 The true 
mystic has his marching orders, "see that thou make all things according 
to the pattern showed thee in the mount."l61 Inge quotes 
R. L. Neitleship: 
True mysticism is the consciousness that 
everything which we experience is only an 
element in the fact, i.e., that in being 
what it is, it is symbolic of more.l62 
6. Conclusion 
Four facets of Inge's claim that mystical religion gives a 
greater affirmation of God than do the traditional avenues of religious 
knowledge have been presented in this chapter. 
158Ibid. l59Ibid. 
16°Inge, Mysticism in Religion, pp. 43-44. 
161Ibid., p. 44. 
162Quoted in Inge, p. 44, Mysticism in Religion; exact source 
not given. 
c 
1. The history of Mysticism has given evidences that the religion 
of the Spirit has been in the world almost from its beginning, and that 
it can provide the only hope for mankind at the present time. 
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2. The path to communion with God has been surveyed, and the stages 
of this ascent have beenmarked out. 
a~ Inge's reasons as to why religion cannot be wholly equated with 
feel1ng~ and why reason must always be sovereign, have been presented. 
4. Moving along in his same idealistic lines of thought, Inge shows 
why the speculative and religious aspects of Mysticism provide a firmer 
continuum for religious knowledge than do its moxe or less unpredictable 
affective elements. 
Because Inge recognizes that all life must be incarnational, he 
pleads for a mystical awareness that everything we experience is 
symbolic of something more. The meaning of this experiential symbolism, 
as Inge interprets it, will be developed in the next chapter. 
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CHAPTER IV 
REFLECTIONS OF RELATIONSHIPS 
1. Introduction 
In the previous chapter, the ground floor of Inge 1s claim that 
Mysticism (as he interprets it) is the way to God was laid. In this 
chapter his claim becomes an expanded structure of religious knowledge 
in the presentation of the following forms or refl~ctions of the 
mystical experience: Symbolism, Nature-Mysticism, and the Living 
Pattern. 
2. Symbolism 
i. Necessity of Symbols 
In this division, there is presented Inge's consideration of the 
following themes. 
1. Symbols are needed to unite the temporal 
and eternal realms. 
2. There are two classes of s~ols: 
s~bjective and realist. 
3. Realist symbolism is necessary and true. 
4. The problem of time-relation remains a 
very thorny one. 
Inge reiterates again and again that man is an "amphibious"! 
creature--by this he appears to mean that man partakes of two natures; 
the human and the divine. He holds that because we are amphibious 
lrnge, Mysticism in Religi,on, l?· 9. 
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c~eatures, denizens of two worlds, we need symbols, as a kind of language, 
to unite these two realms. "We need a bridge to take us across from the 
temporal to the eternal, from the visible ·to the irtvisible, fram appear-
ance to reality, froJll shadow to substail.Ce. "2 Symbols suggest and give 
insight. They represent certain moral o~ spiritual truths under the 
various forms of natural things. Inge quotes Berdyaeff as saying: 
The whole meaning·, impoxtance and value of 
life are determined by the mystery behind it, 
by an infinity which cannot be rationalized 
but can only be expressed in myths and symbols.3 
There are those, however, who do rrot feel they need this bridge of 
symbols. These may be divided into two classes. In one division are 
those who subscribe to the theory of naturalism, in which ndnd is treated 
as being an epiphenomenon of matter. These individuals stay on the 
nearer side of the bridge. They regard the empirical world as something 
that is isolated fram any meaning beyond itself. Such "naive .realism"4 
which, Inge says, looks for no "vision of the infinite in the finite 
cannot be treated as a picture of reality."5 
The individuals who are in the other division subscribe to the 
theory of subjective idealism, in which matter is regarded as being an 
epiphenomenon of mind. They attempt to discard any bridge or images 
taken from natural relations. Some of the contemplatives in this class 
2rbid., p. 73 
3Quoted in Inge, p. 72, Mysticism in Religion; exact source 
not given. ' 
4rbid.; p. 20. Inge holds that naturalism is based on "naive 
realism.·" Note, Inge applies the word "naive 11 in a derogatory sense, 
i.e., t~ those who are uninstructed in philosophy and science. But is 
not "naive 11 unfair to apply to the theories of those profound philoso-
phers who derive their concept of God from nature even though they do 
repudiate the miraculous or supernatural in religion? 
5rbid., p. 73. 
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fear "that any mental pictures drawn from the visible world may con-
taminate the purity of his communion with the Sup~eme, 'alone with the 
Alone. "'6 But, according to Inge, if the visible world is nothing more 
than a mere phantasmago:ria "we a:re left with an empty heaven, like the 
Nirvana of Indian thought. In grasping at infinity we arrive only at 
zero."? Thus we must regard these two worlds in which we live as being 
so much related to each other "that if we deny all reality to either of 
them, the other fades away or loses all its determining features."8 
As it was pointed out in the previous chapter, the ultimate 
values--Goodness or Love (most Christians prefer the latter word), 9 
Truth, and Beauty--are not symbolic, for, as Inge says, knowledge of 
them has been given to us ~ priori. 10 We cannot get behind these 
attributes of the Godhead or treat them as means to something beyond 
themselves.ll Because of the indwelling Spirit of God, the vision of 
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God, although far from perfect, is within our reach. We may know things 
as they are.l2 
6Ibid. 
7~., P• 71. 
8Ibid. 
9Note, Inge is not clear on this controversial issue. Most often 
he seems to equate Goodrress (moral) with Love. Yet in one place he says, 
"Goodness in the sense of moral conduct belongs to our life here in a state 
of probation. In its outer manifestations it is the sacrament of the 
spiritual life, and it is inextricably involved in an internecine war 
against the powers of darkness. In the eternal world this antagonism 
is transcended. But Love is a divipe thing." Mysticism in Religion, 
PP• 71-72. 
10Ibid., 
__, P· n. 
lllhl.£!.. 
12Ibid., 
-
p.. 72. 
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Although this knowledge is not symbolic, nevertheless, in the 
expression and interpretation of such authentic knowledge "we must use 
as symbols those forms of thought which belong to our experience as 
denizens of a temporal and spatial world. nl3 This means, Inge tells us, 
that "the spiritual life must be lived before it can be interpreted in 
words."14 
If the temporal and the eternal worlds· are to be linked together, 
any symbol used must resemble the thing symbolized--the lower must; as 
the Platcmists express it, participate in the higher. "As they were 
fond of saying, we could not see the sun if there were not something 
sun-like in ourselves.nl5 
According to Inge, we have no knowledge of any other ultimate value 
to add to the th~ee values mentioned--Goodness, Truth, and Beauty. 
The concept of the Holy, emphasized by Otto 
and others, is not another value hut a sense 
of the "numinous" which is elicited by ,the 
contemplation, in the spi~it of a worshipper, 
of any of the three values named as ultimate.l6 
Inge holds that the consciousness of our limitations shows that 
there is within us something which can transcend them. "The facts are 
absolute though our knowledge of them is relative."17 He distinguishes, 
as do some of the philosophers, such as Berdyaeff, between realist and 
idealist symbolism. Kant exemplifies the latter in denying that we have 
13Ibid. 14rbid. 
15Quoted in Inge; pp. 73-74, Mysticism in Religion; exact source 
not given. 
16rbid., P· 71. 
17Ibid., p. 74. 
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any knowledge of objective reality; this theory immerses us in subjec-
tivity. Inge makes the same objection concerning the sYffibolofideisme18 
so popular at one time in France. There is no necessity in such symbols 
for they fail to bring the two worlds together--thus they.are not true 
symbols. Inge says that "Realist symbolism is inc.arnational. Now we 
see as in a mirror, by means of symbols, but the mirror reflects real 
objects."l9 There is a necessity in such symbols--the~efore they are 
true symb'ols.20 As Goethe says: 
That is true symbolism where the more 
particular represents the more general, 
not as a dream or shadow, but as a vivid 
instantaneous revelation of the inscrutable.21 
We cannot, Inge tells us, dispense with symbols. The real world 
is created by Divine thought and will, and eternally exists in the mind 
of God. It is above space and time "which are only. the forms under which 
reality is set out as a process."22 When we attempt to picture the 
highest reality, and distinguish this spiritual world from the temporal--
spatial wo'rld, we must of necessity form images. We can scarcely avoid 
making a choice of one of three images: 
lBNote, symbolofideisme--a faith in symbols. An example of this 
is the literature of the French symbo~ists, including such writers as 
Verlaine and Mallarme. The symbolists were reactionists against realism; 
they exalted the metaphysical and mysterious above actualities. 
19rnge, Mysticism in Religion, p. 74. 
20Note, Inge's "true symbol" is similar to Hegel's "concrete 
universal." c. J. Friedrich (ed.), The Philosophy of Hegel (New York: 
The Modern Library, 1954), p. 463. 
21quoted in Inge, p. 74, Mysticism in Religion;. exact source 
not given. ' ' 
22rnge, Christian Mysticism, p. 23. 
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We may regard the spiritual world as endless 
duration opposed to transitoriness, as 
infinite extension opposed to limitation in 
space, or as substance opposed to shadow.23 
These three images are, strictly defined, symbols or metaphors. 
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Inge, however, sounds a warning note. If we view time as a piece which 
was cut o££ from eternity at its very beginning, so that eternity be-
longs not in the present but only in the future; if we regard heaven as 
There and not Here; i£ we think of a transcendent ideal world which has 
so siphnned of£ the very life out of this one that we now move in a 
meaningless shadow, then 
we are paying the penalty for our symbolical 
representative methods o£ thought, and must 
go to philosophy to help us out o£ the doubts 
and difficulties in which qur error has 
involved us.24 
The faith o£ both Christianity and Platonism is expressed in the 
words of st. Paul when he says "that the invisible things o£ God since 
the creation o£ the world are seen, being understood from the things 
that are made.n25 But the modern trend of opinion diverges from such 
idealistic lines of thought. Modern Philosophy, although ready to place 
spatial images in the category of symbols, claims that Time has a much 
grea~er degree o£ reality. According to Inge, Bergson and Samue~ 
Alexander almost divinize Time. The supporters of voluntaristic philos-
ophy, especially the moralists, cannot tolerate any view o£ reality in 
which the will is otiose and process is imaginary. They insist there 
must be epigenesis in s:ome form, "and not meJ:ely evolution, which means 
23rbid., p. 24. 
24Jbid., pp. 23-24. 
25rnge, Mysticism in Religion, pp. 75-76; quotation, Rom. I: 20. 
the unpacking of what was there already in germ. n26 Inge says that the 
reality of change is at once both asserted and denied by such terms as 
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emergence and organism. Vitalism is rehabilitated under a discreet camou-
flage. All this wishful thinking claims the support of the newest physics. 
These thinkers are happy to· discover that the sciences which have to do 
with life are not satisfied with the pictur~ of nature giv~n by chem-
istry.27 Panpsychism is enlarged to include the inexplicable behavior 
of electrons. Freewill or perhaps chance are everywhere; or at least 
the indeterminate~ Inge says that according to William James' view of 
panpsychism, 
Things hap~en • • • which administer a 
shock even to the Creator. I£ there is 
a God, He is more like the president of 
an American republic than an eastern 
king. He needs our co-operation, perhaps 
our advice. Thus contingency, which needs 
time, is brought into the heart of things.28 
But Inge contends that this theory of the reality of time, which 
excludes the reality of space, leads us into serious difficulties. It 
is the basis of th~ least satisfactory form of evolutionary optimism 
which forgets two things: 
that the idea of perpetual progress in 
time is hopelessly at variance with what 
we know of the destiny of the worlcl29 
and, • • • that a mere progressus is 
meaning le'ss. Every created thing has its 
fixed goal in the realization of the idea 
which was immanent in it from the first.30 
26Ibid., p. 83. 
27Ibid. 
28Ibid. 
29rnge, Christian Mysticism, p. 328. According to Inge, science 
tells us of "the inevitable catastrophe which the next glacial age must 
bring upon the· human race. '' 
30Ibid., p. 23. 
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Inge believes that a partial way out of the dilemma of Time is given 
by H~ffding, whom he quotes: 
The only possible solution to the difficulties 
of the time-relation • • • lies in the direction 
of inwardness. If our picture of eternity is 
the expression of the permanence of value through 
the changes o£ time, the externality of the time-
relation disappears.31 
However, inge says that the problem of time-relation remains a very 
thorny one, and we cannot expect to solve it wholly in this life.32 
ii. 'Religious Symbols 
In the preceding section the need for symbols has been presented. 
In this section, some of the symbols which Inge considers as belonging to 
religious belief will be examined. Inge's thesis regarding religious 
symbols is as follows: 
1. There are symbols behind which we can see and 
symbols behind which we cannot see. 
2. The controversy between Traditionalists and 
Modernists is based largely on their diffe~ing 
interpretations of symbuls. 
3. The value of religious.symbols is often lost 
with the changing times. 
4. St. Paul and, st. John stress above all else the 
mystical union of the individual with Christ. 
Some have thought, as Inge says, that in mystical ecstasy there 
may be a moment's awareness of the fountain head of all being; "but the 
God of religion is not the Absolute of whom nothing positive can be said 
without denying it in the same breath."33 Because minds are differently 
constituted, the part of symbolism that belongs to belief is very complex. 
3lquoted in Inge, p. 84, Mysticism in Religion; exact source 
nat given. 
32rbid., p. 85. 33rbid., p. 76. 
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Some men wish to see the God who manifests Himself all through the external 
world in like manner within themselves. Others, who are deeply conscious 
o£ the indwelling presence of God, seek to discover evidence of His active 
presence in the world outside.34 
According to Inge, 11 the greate-r part of dogmatic theology is the 
dialectical development of mystical symb.ols."35 As instances o£ this, 
he speaks of the symbolic relation of God, the Father (First Person in 
the Trinity) to the Son (the s·econd Pe:rson); and the symbolic "represen-
. 
tation of eternity as an endless period of time stretching into 
futurity." 36 We can only conceive of transcendental truths under forms 
which are natural and necessary'3: and which, therefo,re, belong properly 
only to temporal and spatial objects. But these symbols must have a true 
and vital relationship with the ideas which they endeavor to express. 
Their inadequacy is made evident 
if we treat them as facts of th~ same orde-r as 
natural phenomena, and try to intercalate them, 
as is too often done, among the materials with 
w~ich an abstract science has to deal.37 
Theology is now prepa:red to meet its old enemy, .Science·, on common 
ground, for it is becoming aware that the value of its cherished histor-
ical dogmas is symbolic, since as events in time and place they are 
within the domain of natural science; when taken out of their xeligious 
context they can hardly be treated as arguments for spiritual truths.38 
34Ibid. 
35rnge, Ch:ristian Mysticism, p. 2o3 
36rbid. 37rbid. 
3Brnge, Mysticism in Religion, p. 71. 
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Inge finds it helpful to divide religious symbols into those 
"symbols behind which we can see," and those "symbols behind which we 
cannot see."39 In the second division belong the· terms we us.e in speaking 
of the attributes and nature of the Godhead for "we axe aware that our 
expressions are true only per excellentium though we shall not go as far 
as Scotus Erigena, and think that nihilum is the most respectful way of 
thinking of him.u40 
The symbolism found in poetry and axt is of a slightly different 
kind than th~ anthropomorphic texms which are used in speaking of God. 
Aristotle noted that metaphor is used almost universally in poetry. We 
can haxdly use mental images without likening them to somethil}g else. 
Religious or seculax ritual works by associati~n. It is only human and 
natural that we endeavor to create the finest products of art of which we 
are capable in honol' of the Deity. Behind this impulse Inge says is the-: 
recognition that Beauty is one of the 
ultimate values, the revealed attributes 
of God, and that as we honour God as Truth 
in science and philosophy, as we honour 
Him as Goadness by righteousness and love, 
so we honour Him as Beauty by making our 
handiwork and especially whatever is dedi-
cated to His service, as fine as we know 
how.41 
But the controversy becomes acute in the other division of religious 
symbols: those behind which we are able to see. Inge quotes the acidly 
blunt words of Goethe on these disputatious is$ues: 
39Ibid., P·· 76. 
40rbid., pp. 76-77. 
41Ibid.~ p. 77. 
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The incurable evil of religious controversy 
is that while one party wishes to connect 
the highest interest of humanity with fables, 
the other tries to rest it on things that 
satisfy no one.42 
lnge goes on to say that a fab+e or an allegory; such as Bunyan's 
Pilgrim's Pragress, may possess great religious value, but there is no 
' 
uncertainty about its character. Great religious paems, such as Dante's 
Divine Comedy, and Milton's Paradise Los~, have very little of either 
allegory or symbolism, for they "are based on what the po:ets believed to 
be literal facts. rr43 
But, as Inge tells us, when we study St. Paul's attitude towards 
Christ and His earthly life, the case becomes more complicated. For 
St. Paul clearly states that he regards "the whole process of Christ as 
a dramatic revelation. of the spiritual life of the Christian •. "44 We 
als·o must die to sin, have the old man crucified·, .be .buried so t.hat we 
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might rise to a newness of life, seek those things which a~e not of this 
world but above, where Christ is seated at God's right hpnd.45 Although 
the writer of the Fourth Gospel, regarded the Incarnation as being above 
all a dramatic revelation of Godl s love to mankind·, st. Paul felt it had 
other qualities. His interest, for the most part, is concentrated on 
the Passion: a sacramental act. The Cross was not only a symbol but it 
effected something; therefore, as an event, it possessed an essential 
42Quoted in Inge, p. 77, Mysticism in Religion; exact source 
not given. 
43rbid., Note, Many would disagree with this statement. Does 
not the creative use of allegory and symbolism enrich in large 
measure the poetic value of these poems? 
44Ibid. 
45rbid. 
_____, 
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importance. Inge continues: 
Moreover, the resurrection was far from 
being an isolated occurrence in the past, 
for the glorified Christ is still living 
and active in the world. What is called 
Christ-mysticism is • • • the kernel of 
his personal faith.46 
Liberal Christianity regards these historical facts, these events 
which have occurred in time and place, "as symbols which it can· see 
,behind."47 The Modernists honestly hoped they could raise the Church 
dogmas to ~ secure position above all rebuttal. The determined refusal 
o£ the Traditionalists to make any terms with the Modernists "was due 
to the fact that neither they nor their opponents really regarded the 
historical dogmas as symb'ols •. "48 !he Catholic church and all tradi-
73 
tionalists have accepted their creed by the fiat of authority. Therefore, 
they are indignant if there is any tampering done with the events stated 
in their creed, events which they believe to have factually occurred. 
The Liberalist, on the other hand, has no real ne·ed of these events eyen 
as symbols. He has his own ideas about what actually happened two 
thousand years ago in Palestine, and 
46Ibid. 
47rbid. 
He would never have invented such dogmas 
as the virgin birth and the bodily ascension 
to verify his faith. He acquiesces in them 
as symbois for other people, and the other 
people have no use for them as symbols.49 
48rbid., pp. 77-78. 
49rbid., P· 78. 
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There is, Inge says, a partial justification for the ecclesiastical 
authorities because of the course which some Modernists followed after 
their methods were rejected by the Church. For some of these have even 
held the theory "that Christianity might survive if its Founder were 
proved to be as mythical a per~onage as Hercules. 11 50 This theory, Inge 
declares, could not be accepted by any scholar even for a moment. There 
would have been one of two results if this theory had been accepted: 
It might d.ivinize the actual political Church11 which 11was obliged, in 
' 
order to survive, to become what it has been11 ;51 or a mystical piety 
might have been all that would be left of Christianity, an unattached 
mysticism almost independent of all denominational forms. B~t, as Inge 
says, "a religion which is no religion in particular is like a speech 
which is no language in particular. Esperanto and pidgin English do 
not carry us far. 1152 
The value of religious symbols is often lost as ideas change with 
the changing times; for different climates of opinion may either diminish 
the interest men have in the thing symbolized or "prevent the symbol from 
any longer suggesting what it was framed to represent."53 As an instance 
of this, Inge speaks of our authorized prayers, in many of which we 
humble ourselves before an all-powerful ruler, and while kneeling, 
deprecate His wrath at the throne of grace. But these prayers "do not 
express the relation in which citizens of a free country wish to stand 
50 Ibid .. 
51 Ibid. 
52Ibid. 
53Ibid., P• 80. 
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with our heavenly Father.u54 Th.e symbol of the wrath of God is deemed by 
many people as most unworthy to ascribe to the Deity. 
Again, nany traditional symbols are unacceptable to those living in 
a scientific age who are "most unwilling to accep-t the theory of super-
naturalistic dualism, of occasional interventions and breaches of natural 
law. 1155 Many reject the belief in analogy, the theory that the creation 
reveals the nature and attributes of the Creator, although, because of 
human limitation, this revelation is imperfect. But if analogy is rejected 
events in time are only mere happenings and have no meaning beyond them-
selves. Such bare facts belong only to the realm of nature; and the 
question as to their truth or falsity has no bearing on religion. Simple 
folk still take refuge in,facts without realizing that~ if they are taken 
out of the whole fabric of meaning, they are without value for faith. 
Vulgar rationalism makes an equally thoughtless mistake when it assumes 
"that miracle is not, as Goethe said, ±he dearest child of faith, but its 
parents .n56 Inge sums up all this by saying: 
The traditional symbols of Christianity are 
in part the legacy of an unscientific age, 
and in part the compromise which great Churches 
have to make for the sake of the uneducated 
majority. But faith must be allowed to speak 
its own language, which is not the language 
of science .57 
According to Inge, if we regard Christianity as a historical 
religion, then certain events in time would seem to have a much greater 
54rbid. 55rbid. 
56Quoted in Inge, p. 80, Mysticism in Religion; exact source 
not given. 
57
rnge, Personal Idealism, p. 56. 
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importance than would be allowed to them by the Platonic conception of 
the world. History has been ~normously influenced down through the 
·centuries by the religious movement that existed in Palestine when our 
era began. St. John, in his first Epistle, places the strongest emphasis 
"on the historical facts which he has himself seen and heard and on the 
decisive importance of confessing that Jesus Christ has come in the 
flesh. n58 
St. John's treatment of history is most characteristic. His Gospel 
is pervaded by symbolism. Sequences of seven and patterns of triplets 
make up its numerical arrangement. In his hands "every event is a type, 
' 
a symbol, an illustration of some aspect of the nature and character of 
. 
?"6 
the Divine Logos."59 Jesus proclaims Himself to be the light of the world--
next to symbols of space and time, that of Light is most natural and uni-
versal. For- St. John, and all Christians, "the Logos was a re-flection of 
the glory of the Father. n60 In this same Gospel,- Jesus also proclaims 
Himself to be the living bread, the living water, the resurrection and 
eternal life.61 
Although St. Paul stresses the crucifixion, and St. John the 
incarnation, both alike placed the greatest emphasis 
on the mystical union between the risen 
Christ and His members, and ••• the 
inspiring, illuminating, and sanctifying 
pr.esence of the Holy Ghost in the Church.62 
58Ibid. 
59Ibid., p. 58. 
60 Inge, Mysticism in Religion, p. 85. 
61Ibid. 
62rnge,. Personal Idealism, p. 56. 
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Inge declares that it is this union with the glorified Son of God 
which is the true and vital essence of Christianity. "The beli~f that 
the Word of God becomes incarnate in the hea~ts of the faithful is the 
very centre of Christian philosophy."63 
Inge speaks of the loss of value which may occur in a symbol when 
it hardens into dogma 
and becomes a mere fact in the time-
series to be accepted as such without 
question, it loses some of its meaning 
as a :religious symbol, and possibly 
prevents the creation of new symbols 
which might be more in accordance with 
what I have called modern climates of 
opinion.64 
iiio Two Sacraments 
In the preteding divi'sion a presentation was made of the more 
general aspects of religious symbolism. In the present division an 
exposition of Inge' s vi.ew of two specific illustrations of the sacra--
mental system will be given. 
Inge considers that the two great sacraments of Baptism and the 
Lord's Supper axe' typical symbols, if by symbol we mean "something which, 
in being what it is, is a sign and vehicle of something higher and 
better."65 A "symbol" for the early Church implied a mystery, and a 
mystery would imply a revelation. Therefore, when in the second century 
the sacraments were called symbols, it meant tha~ they embodied both a 
mystery and a :revelation. Inge quotes Harnack as to the way the early 
63rbid., p. 90. 
64Inge, Mysticism in Religion, p. 84. 
65Inge, Christian Mysticism, p. 253. 
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Church regarded the sacraments: 
according to the ideas of that period, the 
really heavenly element lay eitheT in or 
behind the visible form without being 
identical with it. Accordingly, the dis-
tinction of a symbolic and realistic con-
ception of the Lord's supper is altogether 
to be rejected.66 
Inge goes on to say that one of the most profound convictions em-
78 
bedded in the heart of religious consciousness is the need of sacraments. 
It rests ultimately "on the instinctive reluctance to allow any spiritual 
fact to remain without an external expression."67 All morality is depend-
ent upon this principle as applied to conduct. All voluntary external 
acts have a vital connection with internal states. These acts are, 
therefore, symbolic; and cannot be shorn of this correspondence without 
losing their essential character. Morality would be without meaning if 
there was no ''cor.responden:ce between the outward and inward li£e.n6S 
Each act of the will expresses the state of the soul; and every state or 
motion of the soul must seek appropriate expression in action. 
Love, in all its many forms, does not have to seek long for an 
object; artd thankfulness and penitence are not satisfied until, after 
driving us first to prayer, "they have borne fruit in some act of grati-
tude or humility.n69 But the soul's deep communiol} with God, which is 
the very pulse beat of .religion, cannot be adequately expressed in 
thought and word. The soul may find, in its highest state, "indirect 
66Quoted in Inge, p. 253, Christian Mys.ticism; exact s.ource 
not given. 
67Ibid., P· 254. 
68Ibid. 
69Ibid., p. 255. 
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expression in good works; but these fail to express the immetiiacy of the 
communion which the soul has felt." 70 The need of symbols to express 
these sublime moments of the soul is meaningfully supplied by sacraments. 
A sacrament, or symbolic act, is not arbitrarily chosen, but rests 
to the mind of the recipient, on Divine 
a~thurity, which has no ulterior object 
except to give expression to, and in so 
doing to effectuate a relation which is 
too purely spiritual to find utte~ance 
in the customary activities of life.71 
There are three essential requirements (on the human side) if a 
sacramental act is to have validity: 
The symbol must be appropriate, the thing 
symbolized must be a spiritual truth; and 
there must be the intention to perform the 
act~ a sacrament.72 
The two great sacraments, Baptism and the Lord's Supper, have these 
three requisites. Both symbolize the mystical union of the Christian 
with his risen Lord. Baptism is a symbol of "that union in its inception, 
th E h · t · •t · 1· f "73 . ' h e uc ar1s 1n ~ s orgam.c 1 e. Ac·cordlng to Inge, t e plain man 
has found the symbolic view of the Eucharist, held by the Church, much 
more difficult to comprehend than two other views. The plain man finds 
it more understandable to regard the Holy Communion either as a miracle 
or a magical performance; or to look upon this sacrament as just a mere 
commemoration. But both these views, Inge declares, absolutely destroy 
the idea of this sacrament.74 
70Ibid., P· 256. 
71rbid. 72Ibid. 
73Ibid., 
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Speculation as to how the sacraments effect the inner being of the 
recipient has been the source of most of the errors that have seriously 
obscured their true nature. Inge feels we should abstain fxom probing 
the great and impenetrable mystery of how spirit and matter interact, 
and train ourselves instead to regard the sacraments 
as divinely-ordered symbols, by which 
the Church, as an organic whole, and 
we as members of it, realize the highest 
and deepest of our spiritual privileges.75 
Inge speaks of other religious forms which though not Church 
grounded, yet have a quasi-sacramental meaning and value. There are 
those who, whatever they do, "do all to the glory of God"; these "turn 
the commonest acts into sacraments.n76 To the true mystic, all life is 
a sacrament. Inge, however, deplores the fact that some of these mystics 
who see all life as a sacrament tend to disparage observances, or acts of 
devotion. He points out that 
Perhaps no sect that has professed 
contempt for all ceremonial forms has 
escaped at least the imputation of 
scandalous licentiousness, with the 
honourable exception of the Quakers. 77 
Inge goes on to say that indifference to religious forms is not a 
sign either of enlightenment ox spirituality. It is an unhealthy symptom, 
for "the truth is that the need of symbols to express or represent our 
highesi; emotions is inwoven with human nature." 78 Inge expresses his 
75rbid., P· 258. 
76Ibid. 
77Ibid., p. 259. 
78Ibid. 
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cortviction 
that the true meaning of our sacramental 
system, which in its external forms is 
so strangely anticipated by the Greek 
mysteries, and in its inward significance 
strikes QdWn to the fundamental principles 
of mystical Christianity, can only be 
undexstood by those who are in some sympathy 
with Mysticism.79 
81 
This chaptex has so far been dealing with Inge's presentation of 
symbols that belong to introspective mysticism. The exposition began 
with man's need fox symbols, and went on to include religious symbols in 
general and then the two specific sacraments of Baptism and the Lordrs 
Supper. In the next part there will be given Inge's presentation of 
symbols that belong to speculative mysticism: those which reflect the 
experience of the mystics who have welcomed the visible woxld as a 
partial manifestation of the divine. 
3. Nature-Mysticism 
This section will present Inge's consideration of nature as a 
world of symbolism. His thesis regarding nature-mysticism is as follows: 
1. Nature is a symbol of God. 
2. Th~ poet sees most fully the divine in nature. 
3. Christ sanctions the xeligious use of nature. 
4. The Greek Fathers stress the glories of nature. 
5. St. Francis is the great example of Nature-
Mysticism. 
6. Wordsworth, although a great mystical prophet, 
fails to measure up to st. John's ideal. 
7. Love of our fellow-men leads us to a knowledge 
of Christ. 
79Ibid., p. 260. 
One of the many choice quotations which Inge uses throughout his 
books are these words by Luthardt: 
Nature is a world of symbolism, a rich 
hie~oglyphic book; everything visible 
conceals an invisible mysterb' and the 
last mystery of all is God.s 
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Inge says that there is scarcely a more pernicious error than that 
which attempts to separate man from Nature·, for "all Nature ••• is the 
language in which God expresses His thoughts; but the thoughts are far 
more than the language."81 Thus two things are true: one, that we may 
clearly see and understand things that are Divine and invisible from 
visible created things; the other, that now we see as through a dark 
glass and so can only know in part. Nature is a symbol of God in that 
it "half conceals and half reveals the Deity."82 
Inge thinks it would be possible to affirm that all our happiness 
lies in discovering sympathies and affinities which underly seeming 
antagonisms, in resolving harmony from discord, in bringing order out of 
chaos. As for the lowest pleasures, even theyl'owe their attractiveness 
to a certain temporary correspondence between our desires and the nature 
-of things."83 Nor can even selfishness, the primary source of all sin, 
misery, and ignorance, cut the ties binding us one with the other and 
to nature, 
or if it succeeds in doing so, it passes 
into madness, of which an experienced 
alienist has said, that its essence is 
"concentrated egoism."84 
80Quoted in Inge, p. 70, Mysticism in Religion; exact source 
not given. 
Blrnge, Christian Mysticism, p. 250. 
82Ibid., p. 249. 83Ibid. 
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Every insight into truth, every glimpse of reality; whether it be 
in the scientific~ in the aesthetic, or in the emotional sphere carries 
with it a peculiar happiness which 
is the clearest possible indication that 
the true is for us the good, and forms 
the ground of a reasonable faith that all 
things,. if we could see them as they are, 
would be found to work together for good 
to those who love God.85 
According to Inge, the earlier mystics too often believed in the 
mischievous doctrine that the eye of sense must be closed if the 
spiritual eye is to see. The later mystics emancipated themselves from 
83 
this theory and try to see with both eyes. After the Refor~ation period 
they no tonger take the negative road but stretch forth their hands to 
grasp~ conquer, and then to annex the world of phenomena.86 They have 
ceased to regard the external world as a place of exile separated from 
God, or as a mere delusive appearance; the world now has become fox 
them the living garments of the Deity. The glory of God no longer is 
thought of as awhite light so blinding that all colors become lost as 
they combine. The glory is now seen 
as a "many-coloured wisdom" which ·snine·s 
everywhere, its varied hues appearing not 
only in the sanctuary of the lonely soul, 
but in all the wonders that science can 
discover, and all the beauties that art 
can interpret.87 
It is the poet, Inge says; rather than the naturalist or theologian 
who has hitherto discerned most fully the Divine in Nature. His attitude 
85Ibid. 
86Ibid., p. 273. 
87Ibid., p. 300. 
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toward Nature is more contemplative than it' is practical. The contem-
plative mystic studies analogy in order "to know the unseen powers 
which surround us, and has no desire to bend them or make them its 
instruments."88 
Our Lord, as Inge tells us, gave His sanction to the religious 
use of Nature when He bade His disciples look at the lilies and considex 
their growth and glory. Many of His parables, like that of the Sower, 
"sh'Ow us how much we may learn from such analogies."89 These same 
parables, which embody so many details of rural activities and industry, 
show us how the earth is, fox Christ, the shadow of heaven; evexything 
that makes up our dqily life may remind us of what our duty is to 
God.90 Inge thinks that it is no accident that in the life of Christ 
thsre are recorded so many scenes which take place on various hill-
tops: There was the time when Christ spent a whole night in solitary 
prayer on the summit of one of these mountains. It seems that He too, 
with the Psalmist, drew His spiritual help from the hills. Inge tells 
us 1'we shall hardly find this particular source of insp~ration so 
clearly indicated till we come to Wordsworth."91 
Although some mystics claim they have experienced an identifi-
cation with the Absolute while they were tn an ecstatic state, Inge 
feels that "for us the poet's vision is enough; we cannot get 
beyond it."92 The poet; in his poetry, represents the invisible unde:r-
88rbid., P· 301. 
89rbid. 
90rnge, Mysticism in Religion, p. 85. 
91Ibid. 
92lbid. 
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varied visible forms. But he knows with all nature-mystics that "even 
poetry is fettered by the inability of language to express all that he 
£eels."93 
The Greek Fathers laid great stress on the many glories of Nature, 
for they believed these were a revelation of God. But Inge feels it is 
regrettable that these writers showed a marked tendency to exalt~ on 
the one hand, the religio~s value they saw in natur~ beauty, while on 
the other hand, they disparaged the function of art.94 They deprecated 
the artistic treasures which were left them by a dying civilization of 
paganism. 
It was an unfortunate legacy of Semitism 
that the early church did not recognize 
the quite legitimate symbolism which the 
Jews called idolatry. Some of the pagans, 
who watched the destruction of irreplaceable 
works of art, have left pathetic protests 
against the notion that they, deified material 
objects of wood and stone~95 
. 
lnge considers St. Francis of Assisi to be a great example of 
true Nature-Mysticism. "He loves to see in all around him the pulsa-
tions of one life, which sleeps in the stones, dreams in the plants, 
and wakens in man.'r96 A flower, an inssct, a bird in its nest would 
often become the center o£ this Saint's joyous dontemplation. 
St. Francis yearned for the happiness of all living things--even the 
humblest manifestation of life--for he was profoundly certain that 
93rbid., P· 86. 
94rnge, Christian Mysticism, p. 301. 
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95rnge, Mysticism in Religion, p. 86 
96rnge, ChristianMysticism, p. 302. 
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they were all children of God.97 
Inge speaks of the profound and tender reve~ence with which 
Plotinus xegarded Nature--this feeling for natural beauty is a dis-
tinguishing mark of all true followers of Plato.98 Plotinus protested 
strongly against the dualistic Agnosticism which loathed this world 
and all it contained as something vile.99 Nor should this world be 
viewed, Inge decla.res, "as a pale reflection of the Ideas,." £o~ this, 
too, ''leads in practice to a contempt fo:r beautiful things."100 The 
poet, Shelley, reflects this view when he says in his famous lines 
"that Life like a dome of many-coloured glass stains the white radiance 
~f eternity.nlOl As Inge points out, Shelley seems to bid us look away 
from the visible instead of looking through it. There is a spirit-
ualistic monism which at last defeats itself.l02 
Inge refutes those who say that Lucretius never found any religious 
inspiration in Nature; for this lonely poet reveals throughout his poem, 
Nature of Thirrgs, his pure delight and spiritual communion as he wanders 
' 
amon~ the hills and walks by the sea. It was as he pondered among this 
natural beauty that there came to him 
97Ibid. 
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The holy joy and dread • • • which 
pulsates through his great poem as he 
shatters the barbarous mythology of 
paganism, and then, in the spirit of 
a priest rather than of a philosPphe~, 
tu:rns the "bright shafts of da,y11 upon 
the folly and madness of those who are 
98rbid. 
99Inge; Mysticism in Religion, p. 86. 
lOOinge, Christian Mysticism, p. 304. 
1°1Irrge, Mysticism in Religion, p. 86. quotation from Percy Bysshe 
Shelley, Selected Poetry and Prose, ed. Kenneth N. Cameron (New York: 
Rinehart and Co·. , 1958), "Adonais," p .. 277. 
102Ibid. 
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slaves to the world of flesh. The spirit 
of Lucretius is the spirit of modern 
science, which tends neithe~ to materialism 
nur to atheism, whateve~ its friends and 
enemies may say.l03 
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The key-note of Nature-Mysticism in its later period is not identi-
fied with natural religion, or even pure Platonism. Rather it is the 
expectancy we have that eve~y insight into reality, every enlightenment 
of our understanding which may be given us as we walk in purity, faith 
and love of heart, 
will make the world around us appear not 
viler and baser, but more glorious and 
more Divine. It is·not a proof of spir-
ituality, but of its opposite, if God's 
world seems to us a poor place.l04 
Inge regards the poet Wordsworth as the "greatest prophet of this 
b~anch of contemplative Mysticism. "105 His mysticism was not literary 
or speculative but it was at first hand. It is because of this that he 
is of such great importance to all students of mysticism. Inge quotes 
Legouis, that The Prelude "is the most admirable recprd of a soul's 
progress towards the full possession of self, which is implied in the 
apostolate of a poetic calling."l06 
In accord with true Platonism, and not with its later aberrations, 
Wordsworth accepts no blurred outlines. He endeavors always "to see in 
Nature distinction without separation. 1' 107 He believed that natural 
103Inge, Christian Mysticism, pp 302-303. 
104Ibid , pp. 303-304. 
105Ibid., p 305. 
106quoted in Inge, p. 86, Mysticism in Religion; exact source 
not given. 
1°7rnge, Ch~istian Mysticism, p. 308. 
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objects have a symbolic value, not in that they point to something which 
they are not, but because they enable us to understand something which 
they in part are. The poet says boldly, ''This earth is the world of all 
of us, in which we find our happiness or not at all."108 Perhaps most 
important of all, as Inge tells us, Wordsworth recogniz~s tlie "still small 
voice of God breathes not out of nature alone, nor out of the soul alone, 
but from the contact of the soul with nature.ul09 
Inge gives the poet the following telling tribute: 
Wordsworth's faith was lived as well as 
thought; Few men have disciplined them-
selves more severely. Few have renounced 
so consistently the seductions of money 
and fame, and have accepted so willingly 
the loneliness which is the price of the 
pioneer's devotion to his vocation..llO 
However, Inge points out that Wordsworth fails to measure up to the 
ideal which St. John held up for the Christian mystic; for the poet's 
love and sympathy is not as deep for humanity as it is for inanimate 
Nature (at ieast this is shown in his poetry). If the~e is any just charge 
which could be made against the mystics of which Wordsworth is the finest 
representative, it is: 
that they have sought and found God in 
their own souls and in Nature, but not 
so often in the souls of other men and 
women: theirs has been a lonBly religion~lll 
It is not enough, Inge contends, to remember our fellow men only 
by charitable acts. The truth is that only in our love of human beings 
can we find the shortest road to the face of God. "Love, as St. John 
108Quoted in Inge, p 309, Christian Mysticism; exact source 
not given. 
l09rbid. llOrnge, Mysticism in Religion, p. 86. 
' 
lllrnge, ChristianMysticism, p. 316. 
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teaches us, is the great hierophant of the Christian mysteries."112 When 
we are deeply stirred, then even Nature speaks with a language we have not 
heard before; while the man "who is without human affection is either 
quite unmoved by her influences, or misreads all her lessons."ll3 
Human love, Inge tells us, is the spiritualizing power that redeems 
many sordid lives. It is the unrivaled schoolmaster which brings men and 
women to. a knowledge of Christ. Natural affection "is in the truest sense 
a symbol of our union with Him from whom every family in heaven and earth 
is named •. nll4 
In conclusion, we have considered in this section Inge1 s view that 
reverent and sympathetic study of nature can give the same illumination 
of religious knowledge as that which comes from introspection. 
4. The Living Pattern 
In this section, Inge's view of the existential aspect of the 
mystical experience will be examine·d· Inger s thesis regarding the meaning 
of man's relationship to God as it is reflected in his immediate human 
situation is as follows~ 
112rbid. 
1. Love is the revealer of God .. 
2· It is necessary to have a personal interest 
in man's welfare. 
3. No earthly utopia can satisfy us. 
4. Faith in immortality is at the core of our 
being. 
5. The City of God is our model. 
6-. We pattern the world after our likeness. 
113Ibid., PP• 316-317. 114Ibid., p. 317. 
7. There are serious dangers from extreme 
socialization. 
8. Faith must be grounded on experience--this 
is the only hope for mankind. 
According to Inge, the fact that loye or sympathy can guide us to 
the heart-beat of all life and reveal God to us, as well as Nature and 
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ourselves, proves that we a~e bound together. in the bundle of life; and 
that if we continue to live in these our true relationships, we shall not 
wholly die so long as there are human beings living upon this earth. 115 
Therefore, we should have a pe:rsonal interest in such matters as ''the 
t l 
progress of the :race, the diminution of sin and misery, the advancing 
kingdom of Christ on earth. ''116 
But, although we feel a strong and legitimate desire that human 
beings in the future may be much better, wiser, and happier than they 
are at present, yet, no earthly utopia could satisfy us. Our human 
spirits beat against the bars of time and space, for we know our true 
home must exist in some higher realm above all contradictions and catas-
trophes which are the lot of this visible world. 117 Inge believes that: 
This world of spac~ and time is to resemble 
heaven as far as it can; but a fixed limit 
is set to the amount of the Divine plan which 
can be realised under these conditions.ll8 
Faith in immortality is enthroned at the very center of our being. 
115Ibid., P• 327. 
116rbid,. 
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Although this faith cannot have a definite presentation except under 
symbols which are inadequate and self-contradictory, yet 
Those who have steadily set their affections 
on things above, and lived the risen life 
even on earth, receive in themselves an 
assurance which robs death of its sting, 
and is an earnest of a final victory over 
the grave.ll9 
Thus, according to Inge, the City of God can nsver be wholly 
realized on earth. The vision of this City gives us an insight into 
91 
reality, but a vision cannot give knowledge of that which 1'eye hath not 
seen, nor ear heard, nor hath entered into the heart of man to con-
ceive.''l20 The City of God, as it s.heds a somewhat fitful light on our 
dark earth, is our direction and our inspiration. Even though our world 
lies in darkness, the vision of this City enables us to pray and believe 
that "God's will may be done on earth as it is in heaven. nl2.1 As we are 
led by the Spirit~ we 1'are to endeavor to make all things according to 
the pattern shown us in the Mount 1 --.the Mount of Transfiguration.nl22 
However, as we turn from the great unseen and descend to the 
particular, we must not unduly encourage ourselves by saying that because 
of the heaven above us the cause of justice and humanity will triumph, 
and that victory and prosperity for the righteous will be insured. If 
we do so 
119rbid., p. 329. 
120william R. Inge, The Things that Remain (New York: 
Harper and Brothers, 1958), p. 16. 
121Ihid._ 
122rnge, Mysticism in Religion, p. 135. 
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we are forgetting the lessons of history 
which show us a great shadow lying right 
across the earth--it is the shadow of the 
cross.l23 
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Inge declaxes that in the deepest recesses of our being, we would 
choose no other way than this fo:r "we a:re called to be under the banner 
of the crucified."124 
Inge insists firmly that the charge that the mystic is a useles's 
drone and does nothing to better the world is simply not true. Our 
social troubles are produced by society's false standard of values. 
A society that was Christian in thought, purpose, and deed would live 
in peace.l25 
What is sometimes called other-worldliness 
can alone bring health to the world. 
Religion is not taught but caught from 
someone who has it. We learn about the 
spiritual world from those who have been 
there.l26 
Inge contends that the world with which we all surround ourselves 
is patterned after our own likeness. He would have us ask ourselves 
some pertinent questions: Is there any room for God, and an eternal 
heavenly world in this world we have made ourselves? Since it must be 
admitted that both our wishes and our habitual interests affect what 
we believe, are we living in such a way that ·we would welcome a Christian 
standard of values?l27 
123rnge, Tpings that Remain, p. 16. 
124rbid. 
___, 
125rnge, Mysticism in Religion, p. 148. 
126Ibid., PP• 148-149. 
127rnge·, Things that Remain, p. 111. 
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Would it perhaps demonetize the currency in 
which we do all our business, and a good 
supply of which we have tried to keep in 
store?l28 
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Because we so often construct for ourselves some rough scheme of 
values, as to ~hat we want, the means to get it~ and the price we 
expect to pay, it is most inconvenient if this scheme pecomes upset in 
any way.129 As Inge says: 
It is therefore possible~ and only too easy, 
to create for ourselves a strong vested 
interest in that kind of world which 
Christianity tells us not to love.l30 
Inge continues his questions: Do we have the right to be troubled 
when we find that the spiritual world scarcely touches our expexience? 
If we neglect private prayer and meditation should we wonder at our loss 
of faith? If values exist, are we not foolish if we do not "take :far 
more trouble to realize them and live by them?11131 Inge then gives the 
following admonition: To exercise any faculty which hitherto has not 
been trained is difficult at first, 
but if we have not made the effort, do 
not let us assume either that man cannot 
commune with his Makex, or that we are 
religiously destitute of the faculty 
which in its fullest development we call 
saintliness ox genius.l32 
Inge states that "there has never, pexhaps, been a time when the 
sense of impending doom was so wide spxead."133 Even in ecclesiastical 
circles a deep despondency prevails. 134 This 'rather new phenomenon 
128Ibid. 
129Ibid. 
130Ibid. 
131Ibid., p. 112. 
132Ibid. 
133 Inge, Mysticism in Religion~ p. 138 
l 
134 Ibid., P• 143. 
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may be the aftermath of two wars. Inge reflects that societies in 
their growth and intense rivalry between them, ''may have checked, 
retarded or even injured biological development."135 The relation of 
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man as an individual to man the social animal is one of great and grave 
tension. What is observable in insect societies is a rather awful 
warning as to the extreme results of socialization. 
The civilized man, whether brain worker or 
machi~e minder, is fqr less independent of 
his neighbors than the handy savage, who 
builds his own house. The machine age is 
not in all ways an age of progress.l36 
Those who write about the present state of the world "are almost 
unanimous in saying that only a 'change of heartr--in other words a 
renewal of spiritual religion--can save us from disaste:r:.ul37 Though 
Mysticism can never be defined as being the whole of Christianity, as 
there must be an institutional element as well as the mystical, yet 
the greatest need at the present time seems to be "that we should 
return to the fundamentals of spiritual religion .. "l38 Our faith needs 
reinforcement since both traditional seats of authority are assailed. 
Neither the infallible Church nor the infallible book can be the 
impregnable rock--for our fortress of faith must be grounded on a life 
or experience.139 The future of Christianity will depend more on the 
laity than on the clergy, for "Christianity began as a lay prophetic 
religion. ,,140 
135rbid., p. 138. 
136Ibid. 
-
137rbid. 
_,...,.__ 
l38rnge, Christian Mysticism, p. 329. 
139Ibid.~ p. 330. 
140rnge, Mysticism in Religion,, p. 144. 
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Reliance on the inner light does not make every man to be his own 
prophet 1 or his own priest, or his own saviour. The individual is 
dependent on the Church, and the Church on the historical Christ. And, 
as Inge says: 
The Church is a living body, and the 
Incarnation and Atonement are livinq 
facts, still in operation.l41 
These are part of God's eternal counsels, and DQ1 unique and 
separated portents. It is the same process, whether they occur within 
the unknown depth of the Divine Nature, or came in their fulness at a 
certain stage of history, or are enacted in miniature in the individual 
sou1. 142 1'They are supreme ma.ni.festation of the grandest and most 
universa.l laws."l43 
Pe~haps, if the mystical vision could be expressed in words, it 
would reveal nothing new except that 
God loves us, and has given his Holy 
Spirit to dwell with us, sanctify us, 
and transforms us, as St. Paul says, 
"from glory to glory." "The law of 
the Spirit" of life in Christ Jesus 
has delivered me from the law of sin 
and death • • • .144 
Inge goes on to say that if he is not mistaken, 
our children and grandchildren will 
need and prize it more than we do. 
The darkest hour is just before the 
dawn.145 
141Inge, Christian Mysticism, p. 332. 
142rbid. 
143rbid. 
144rnge, Mysticism in Religion, p. 150. 
145rbid. 
0 
0 
96 
5. Conclusion 
In the present chapter, Inge 1s position that symbols :relate us to 
Reality has been presented: how symbols interpret the God found in the 
center of our inne~ consciousness, or the God discove~ed in close and 
:reverent observation of nature. As both these movements of the spirituai 
life--one of concentration, the other of expansion--speak to us of God, 
they must, as Inge says, "work together, for each is helpless yvithout 
the other. nl46 
Thus mystical symbolism in all its forms helps to interpret and 
evoke the mystical experience, the~eby giving a more certain and compre-
hensive knowledge of God, a greater enrichment to life, and a better-
grounded hope for mankind. 
Chapters I through IV of this thesis have been an exposition of 
Inge's claim that mysticism--the inner presence--is the seat of authority 
and only hope for mankind. A substantiation of this claim was presented 
in his view of: l)l the inadequacies of the traditional seats· of 
authority: the infallible Church, the infallible book, and the human 
reason; 2) mysticism, in its varied dimensions, as the foundation of 
:religious knowledge; and 3) the sacramental universe which reflects 
mystical truth and experience, i.e., communion with God. 
The positive elements in Inge's view and the problems about his 
position will be presented in the next chapter. 
146rnge, Christian Mysticism, p. 28. 
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CHAPTER V 
CRITIQUE AND CONCLUSIONS 
In the previous chapters, Inge's view of what is the true founda-
tion of religious knowledge has been considered. In Ch?pter II~ Inge's 
view as to the grave inadequacies of the traditional seats of authority 
was presented. In Chapter III, Inge's position that Mysticism--the 
religion of the Spirit--is the most adequate way of finding God was 
examined. In Chapter IV, some of the ramifications of Inge1 s theory as 
reflected in certain dimensions of Mysticism, such as symbolism, nature-
mysticism, and the living Pattern, were given. 
In this concluding chapter an attempt will be made to evaluate or 
to raise certain questions about Inge's position concerning Mysticism 
as a source of religious knowledge, as a relationship, and as a hope 
for mankind. 
The writer of this thesis wishes to acknowledge at this time the 
great debt she owes to Dr. John H. Lavely of Boston University. His 
dynamic lectures gave much needed correction, redirection, and creative 
tension to the writer's thoughts and searchings. The gate was opened 
to ever-widening horizons of the meaning of God and man found in Personal 
Idealism. It is from this va~tage-point that the writer endeavors to 
evaluate Inge's theory of Mysticism as the seat of authority. 
This evaluation will be divided into two parts: 1) Positive elements 
in Inge's view; and, 2) Problems about Ingers position. 
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1. Positive elements in Inge 1 s view 
Inge's view of Mysticism--the inner Presence--as the seat of 
authority, is profound, powerful, and provocative. His conviction that 
the religion of the Spirit is the world's only hope gives to his presen-
tation a prophetic urgency that cannot be easily brushed aside. Through 
his concern-freighted words, we are made more sharply aware of the decay 
of the other seats of authority: the infallible Church, the infallible 
book, and human reason as expressed in rationalistic humanism. We see 
through his eyes the evil weeds which 11 have sprung up on a soil left 
bare by the disappearance of traditional beliefs";1 and how these 
noxious plants of racial, national, and political fanaticisms have 
given rise to "wars, revolutions, and tyrannies of a kind which in the 
eighteenth century would have been considered an incredible reversion 
to barbarism."2 We turn with him from the abyss that yawns all too close 
to our feet to the light, the inner Presence, as the hope of ourselves 
and the world. 
Inge presents the assets of Mysticism with clarity and conviction: 
it is a way of ascent, a life of communion, and a solution to many of 
the world's problems. His definitive portraits of the masters of reli-
gious life become our unforgettable inspiration. 
While Inge brings into bold relief the destructive weaknesses and 
corruption of ecclesiastical institutionalism, he does not claim that 
Mysticism can ever be, even in its widest sense, the whole of Christianity. 
1Inge, Mysticism in Religion, p. 15. 
2rbid. 
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With poised consideration and judgment he says: 
Every religion must have an institutional 
as well as a mystical element • • • if 
the seer and prophet expel the priest, 
there will be no discipline and no cohesion. 3 
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But, notwithstanding the undoubted good that comes from organized 
religion in spite of its evil~tainted history, Inge makes us sharply 
aware that our faith needs reinforcements; and that, if our faith is to 
be revitalized, we must return to the fundamentals of a spiritual 
religion. He shows us how the changing times have brought changing 
ideas and attitudes. Because of the crumbling of traditional founda-
tions, and the troubled waters of O\.\r time, the "centTe of gravity in 
religion has shifted from authority to experience.,n4 The only impreg-
nable rock is a life or experience, for, as Inge says, the reinforce-
ments for our faith 11 can only come from the depths of the religious 
consciousness itsel£."5 
There is reason to think with Inge "that this conception of 
religion appeals more and more strongly to the younger ge~eration 
today •. "6 We cannot help but realize that the religion of the Spirit 
brings, as Inge says 
An intense feeling of relief to many who have 
been distressed by being told that religion 
is bound up with certain events in antiquity, 
the historicity of which it is in some cases 
difficult to establish; with a cosmology 
which has been definitely disproved; and with 
a philosophy which they cannot make their own.7 
3rnge, Christian Mysticism, p. 329· 
4rnge, The Platonic Tradition, p. 121. 
5rnge, Christian Mysticism, p. 330. 
; 
Owilliam R. Inge, Outspoken Essays (New York: 
Longmans, Green, and Co •. , 1920), p. 231.' 
7Ibid. 
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We can do no better than list some of Inge's own characteri-
zations of the vital work of the inner Presence. He says that this con-
ception of religion allows "what George Meredith calls the rapture of 
the forward view"; 8 that it brings the impact of what the Johannine 
Christ meant when He promised that there we:r:e many things "as yet hid 
from humanity which will in the future be revealed by the Spirit of 
Truth • .tt9 It encourages each individual, who is endeavoring to live 
the right kind of life, to hope that 11 the venture of faith will be 
progressively justified in experience."lO 
We see, with Inge, how the inner Presence breaks down all denomi-
national barriers which cause divisions among men and women who love 
and worship the same God in spirit and in truth; for these barriers 
"become mo:r:e senseless in each generation, since they no longer corres-
pond even approxi~ately with real differences of belief or of religious 
temperament .. "11 We realize how the whole world is made kin by the 
offering of a pure religion 
8Ibid. 
which is substantially the same in all climates 
and in all ages--a religion to·o divine to be 
fettered by any man-made formulas, too nobly 
human to be readily acceptable to man in whom 
the ape and tiger are still alive, but which 
finds a congenial home in the purified spir.it 
which is the throne of the Godhead.12 
9rbid., P· 232. 
10rbid. 
11Ibid. 
___,._... 
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Inge goes on to illumine for us other factors which characterize 
this religion of the Spirit. He points out that it makes no imposing 
display in Church conferences, nor does it fill our churches and 
chapels.l3 It does not depend upon organization or propaganda; and 
although it may be for the most part passively loyal to the institutions 
in which it finds itself, yet it is without much enthusiasm for organized 
religion.l4 In reality 
it has overleapt all barriers; it knows its 
true spiritual kin; and amid the strifes and 
perplexities of a sad and troublous time it 
can always recover its hope and confidence 
by ascending in heart and mind to the heaven 
which is closer to it than breathing and 
nearer than hands and feet.l5 
One wonders whether Inge is not right when he declares: 
if we may look for a rebirth of spiritual 
religion, we must expect that, as in former 
revivals, it will be very independent of 
the Churches and not too kindly regarded by 
ecclesiastics.l6 
Inge speaks of the deep despondency that prevails in ecclesiastical 
circles, a great deal of which he feels is not due 
to the decline in personal religion br 
moral conduct, but to the indifference 
which is now felt to institutional religion, 
to attendance at church services, and to 
the pastoral office of the clergy.l7 
Is he not right to stress the fact that as "Christianity began as 
13Ibid. 
14Ibid'" 
..........,..._ 
15 Ibid • 
.....,.......,. 
16rnge, Mysticism in Religion, p. 143. 
17Ibid. 
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a lay prophetic :religion" it is, therefore, •ton the laity that the future 
of Christianity depends"?lB, It would seem to be true, however, that, as 
he says, organization is necessary if the "fruits of the Spirit" are to be 
p~evented from being lost. 19 Inspiration may glow like a live coal, but, 
like the burning coal, it, too, shortly, loses its flame. As Inge aptly 
puts it: 
It either congeals or evaporates, and either 
process is fatal to it. The Churches exist 
to preserve some measure of continuity. It 
is unfortunate that they sometimes strangle 
the fresh spiritual life which they were 
founded to protect.20 
Thus, with these positive elements in Inge's view before us, it 
would seem that the .religion of the Spirit--that self-governing faith, 
grounded in experience and individual inspiration--is the dynamic answer 
to man's hunger for fulfillment. 
2. Problems about Inge's position 
Most of the world's great religions could find a harmonious meeting-
place in Inge's general, over-arching definition and charactexization of 
Mysticism. The core of perennial philosophy is there for all to see and 
share. But when Inge defines his more specific conception of Mysticism, 
and presents it as a philosophy of absolutism, is he not departing from 
his own re-iterated pronouncement that this religion of the Spirit is 
ntoo divine to be fettered by any man-made formulas"?21 
18Ibid., p. 144. 
19Ibid. 
20Ibid. 
21Inge, Outspoken Essays, p. 232. 
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The question may also be asked whether Inge "does not deduce 
what he has asserted"22 when he contends that "the unity which binds us 
to the Logos is that of a system, in which parts and whole are equally 
rea1."23 He seems to build his Gothic-structured thedry in much the 
same way that one puts a puzzle together. He £its his cosmic-pieces, 
one with the other, to conform to the abstract design on the cover of 
the box (the universe)--a design entitled "ideas" or "God .. " But while 
one may be filled with wonder at the genius and artistry of the origi-
nator, and the ingenuity and sincerity of the worker, the completed 
cosmic puzzle does not stir the depths of the soul· It is too unrelated 
to the world and observer to effect any vit~ change in either. How can 
anyone make a blueprint of God or the individual's religious experience? 
Inge deplores, again and again, ecclesiastical institutionalism 
and bibliolatry, and gives many cogent reasons why he does so. But is 
his interpretation and stressing of the rational basis of Mysticism any 
less dogmatic? Has he not slipped into an authoritarian mold when he 
starts with a man-~ade concept instead of an experience, and discredits 
those who differ from his view as being exponents of what he calls "the 
current anti-intellectualism which rests on despair of reaching ultimate 
truth"?24 Another illustration of this constricted outlook is his 
22John H. Lavely, "Lectures in Philosophy of Religion" 
(Unpublished; Boston University, 1960). Note, Dr. La~ely makes this 
statement, "you deduce what you have asserted" about the ontological 
argument: wherein God is presupposed in the premise, and then by 
analysis his existence is declared. It would seem that Inge 1s pre-
supposition of ''unity'' parallels this kind of reasoning. 
23rnge, Pe~sonal Idealism, p. 120. 
24rnge, Mysticism in Religion, p. 9. 
t t 
104 
statement that the object of his lectures "is quite frankly to urge the 
claims of what may be shortly called Christian Platonism, as a corrective 
to certain tendencies in modern thought which I regret. 1•25 And is he not 
harshly dogmatic in his re-iterated contention that "Platonism cannot be 
torn out of Christianity without destroying it'•26 (Christianity)? 
Inge holds that except for the primacy of love emphasized in 
Christianity almost everything else in spiritual religion has been at 
least foreshadowed in Plato and Plotinus. It is within this idealistic 
framework that Inge "postulates an absolute Unity behind the duality of 
the relational form";27 and maintains that Truth, Goodness, and Beauty 
are absolute values which are known to us a prio~i. Therefore, Inge 
inveighs against any idea of there being any process of the Absolute, 
or any progress or change. 
But qow can such an unchanging God be related to a changing worltl? 
And how can such a self-sufficient Being, who does not really need man's 
love and response, answer man's many-pronged need for fuifillment? 
Is Inge not attempting to put God and man in a Procrustean Bed 
as he inveighs against Personal Idealism in much of his w~itings, espe-
cially in his book, Personal Idealism and Mysticism? In this book he 
deals with the question ,as to "whether God is finite and relative, a 
Spirit among other spirits, or the All in all, the Absolute";28 and 
declares that those who are antagonistic to Absolutism, and adhere to 
the theory of impervious spiritual atoms, "do not give us a real God--
25Inge, Personal Idealism, p. 31. 
26Ibid., Preface, p. vii. 
27rnge, Mysticism in Religion, p. 155. 
28Inge, Personal Idealism, pw 29. 
0 
0 
105 
and real moral freedom--but only a limited struggling spirit--a magnified 
and non-natural conscience."29 He further contends that acceptance of 
the finitude of God is closely connected with volitive psychology and 
:rigorous moralism frequent! y joined with it. "30 
But does not this authoritarian perspective exclude other areas of 
experience, other values of life? Revelation is cut down to the measure-
ment of one's theory; the Holy Spirit becomes a limited conception, not 
a glorious extension; man's hunger for God is channeled into the 
cul-de-sac of a predetermined design, instead of an immediate unique 
relationship: an experience "in which the fulfillment of man's total 
existence takes place • .tt31 
In contrast to some of Inye's truncated concepts is the idea of 
God as a Pe~son; the author of everything given, the source and ground 
of values. This is not, as Dr. Lavely says, an"academic inference," for 
"the evidence is the relationship itself," that is, "an inte~pretation of 
something that actually happens. 1132 "God," says Rudolph Otto, "is not 
merely the ground and superlative of all that can be thought; He is in 
Himself a subject on His own account and in Himsel£ .. "33 Or in William 
Temple's words: 
God is personal; revelation therefore is the 
self-disclosure of personality to persons; 
its authority is its capacity to satisfy those 
aspirations which God Himself has implanted 
in persons.34 
29rbid~, p. 111. 
31Ibid. 
30Ibid •. , P• 30. 
32Ibid. 
___,_..., 
33Rudolph Otto, The Idea of the Holy, trans. J. w. Harvey 
(New York: Oxford University Press, 195'8), p. 39. 
34
william Temple, Nature, Man and God (New York: 
St. Martin's Press, 1956), p. 354. 
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Inge not only gives us a patterned concept of Mysticism as a basis 
of religious knowledge; but to the extent that the mystical experience is 
made to conform to this concept, to that degree is its uniqueness, 
immediacy, and spontaneity lessened. Inge does not see that it is the 
"experience of harmony and meaning which antedates belie£."35 He does 
not seem to be aware that man's up-thrusting need and hunger for God can 
shat~er any theorist's assertion or any atheist's negation. It would 
also seem that his system, or ladder of ascent, is located in such rari-
fied air that it almost becomes a vacuum, far removed from our existen-
tial human predicament. As an instance of this, he says: 
Complete union with God is the ideal 
limit of religion, the attainment of 
which would be at once its consummation 
and annihilation. It is in the con-
tinual but unending approximation to it 
that the life of religion subsists.36 
Rufus Jones expresses our bewildering loneliness as we move in a 
maze of theories and definitions: 
The theologian, with great assurance and 
without ''ifs and buts," offers us the 
answer to all mysteries and the solution 
of all problems, but when we have gone 
"up the hill all the way to the very top" 
with him, we find a "homesick peak"--
Heimwehfluh--and we still wonder over 
the real meaning of religion.37 
We find the ground under our feet, and wings on our souls as we 
hear Dr. Lavely speak of the religious relationship as'r.hoth a consumma-
tion and coliJIIlencement,."38 and that the religious experience ''brings 
35Lavely, "Lectures." 
36rnge, Christian Mysticism, p. 12. 
37Rufus Jones, Rufus Jones Speaks to our Time, ed. Harry E. 
Fosdick (New York: The Macmillan Co •. , 1951), P· 86. 
38Lavel y, "Lectures." 
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fulfillment and unity at any level. "39 And we do not have to wait for 
some uncertain, nebulous, and final consummation before we experience 
God's holy love, for, as Dr. Lavely says, "Love is not identification 
with God--Love,_refers to the meaning found in the relationship between 
God and man. 1' 40 
It may be that Inge's depersonalization of man accounts for the 
attenuation of the religious relationship in his theory. Be castigates 
the school of thought which maintains the view "about the independent 
plurality of human spirits."41 As an instance of this are his words: 
When Christian philosophy in our time 
makes the conception of personality the 
foundation of its whole metaphysical and 
ethical structure, when Christian writers 
call themselves "personal idealists" and 
the like, we must remind them that they 
are at best translatin~ Christian theology 
into an alien dialect. 2 
Inge asks "what is the evidence for the unity of self-conscious-
ness, so often treated as axiomatic?"43; for l).e says, "we have no direct 
knowledge of the Ego as object.n44. Therefore he claims that"personality 
is an ideal, not a given fact."45 
The position of Personal Idealism, however, is that "persons are 
centers, made in the image of God--not the ultimate being of God."46 
This view is close to nature-mysticism "but holds that man is not 
within the being of God."47 Therefore, as Dr. Lavely says: 
39rbid. 4°rbid. 
41Inge, Personal Idealism, P· no. 42Ibid., P· 94. 
43Ibid., P• 98. 44Ibid. 45Ibid., P• 102. 
.......--
46Lavely, "Lectures." 47rbid. 
To the extent that Reality relates itself 
to me and ~nifies and fulfills me, in so 
doing it is God • • • • To believe in God 
is to believe in the source of fulfillment, 
in the ground of religious relationship.48 
Ruf~s Jones speaks of "the one door that opens into a holy of 
h~lies. The true path is through personality. The search must begin 
in our own bosom.''49 Rudolph Otto stresses "what in all religion is 
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surely the most tender and living moment, the discoyexy of and encounter 
with very deity. n50 Martin Buber emphasizes the existential aspect of 
the experience when he writes: 
I know no fullness but each hourrs fullness 
of claim and responsibility. Though far from 
being equal to it, yet I know that in the claim 
I am claimed and may respond in responsibility 
and know who speaks and demands a response. I 
do not know much more~ I£ that is religion 
then it is just everything, simply all that is 
lived in its possibility of dialogue.51 
While Inge believes that the xeligion of the Spirit is the only 
valid hope for mankind, his interpretation of the inner Presence would 
seem to weaken the power and scope of this hope·. As to how his view of 
mystical relationship would tend to les~en the validity of this hope is 
given in the following three objections to his theory. 
First, as we h~ve noted, his trenchant criticism of individualism 
and subjectivism places concepts first, and experience--the heart of 
religion--last. His avowed philosophy is that which he says~ 
48Ibid. 49Jones, p. ?. 
5°otto, Idea of the Holy, p. 145. 
51Martin Buber, Between Man and Men, trans. R. G. Smith 
(Boston: Beacon Press, 1955), p. 14. 
attaches greatest importance to unity as a 
supreme attribute of God, and sets out 
attainment of this unity or pers.onalit~ by 
ourselves as goal of all our striving. 2 
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Inge's depersonalization of man makes one wonder how man can attain 
"this unity or personality" if he starts out on this quest with only the 
shell of his being. Even "shell" is too substantial a word; for Inge 
states that 11 our individuality is a shadow [italics mi'ne] - • • of the 
all-unifying consciousness of God. 115~ Again he says: 
So far is it from being true that the self 
of our immediate consciousness is our true 
personality, that we can only attain per-
sonality, as spiritual and rational beings, 
by passing beyond the limits which mark us 
off as separate individuals.54 
Lost in this ghost-like view of man is a recognition of man as a 
whole being who hungers within the depths of himself for that which 
fulfills and giyes meaning to his existence. No patterned theory can 
answer the need of such a man, nor give him the unutterable joy and 
motivating power for unselfish and fruitful action as that which may be 
experienced in the Divine encounter and dialoguew As Martin Buber says 
in I and Thou; 
The Thou confronts me. But I step into 
direct :r:ela·tion with it.. Hence the relation 
means b~ing chosen and choosing, suffering 
and action in one • • • • This is the 
activit~ of the man who has become a whole 
being.5 
52rnge, Personal Idealism, P- 105. 
53Ibid .. 
54rnge; Christian Mysticism, p. 31. 
55The Writings of Martin Buber; ed. Will Herberg (New York: 
Meridian Books., 1956), p. 56. 
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Second, Ingels theory of Mysticism with its rational basis is too 
exclusive. At times he tries to temper this, as in the f9llowing state-
ment: 
No one would dispute DomButler's words that 
"mysticism is within the reach of the poor 
and unlearned and the little ones of Christ. 
Mysticism finds its working expression not 
in speculation but in prayer11 • • • and prayer 
••• the mystical act ••• is not the privi-
lege of the few. The tra-gedy is that so few 
use it.56 
Yet Inge quite .often refers to Mysticism as "a religion for the 
elite." 57 He quotes Berdyaeff to this effect: 
History works out in favor· of the average man 
and the collective. It is for such that dogma 
and cult have been adapted. The average man 
has always insisted that everything should be 
brought down to the level of his interests. 
Christianity, a religion which is not of this 
world, suffers humiliation in the world for the 
sake of the general mass of humanity. The whole 
tragedy of spiritual humanity lies in that fact.5 8 
Inge never emphasizes the needs and potentialities of the 
. 
''average man,'' the "common man," the "man of the streets," the ''kitchen-
maid," terms he uses with disparaging over-tones. He claims that 
"Christianity gives 'us a new type of aristocracy."59 Yet he earnestly 
affirms that Mysticism--as he sees it--is the hope of the world; that 
"on the whole it is true tha.t other worldliness alone can cure the 
sickness of the world, the world in the New Testament sense--a system 
of co-operative guilt with limited liability. "60 
56rnge, Mysticism in Religion, p. 29· 57 Ibid. 
58Quoted in Inge, p. 29, Mysticism in Religion; exact source 
not given. 
59Ibid., P• 103. 60Ibid., p. 129. 
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But what about Christ, the greatest revealer of God 1s sacrificial, 
magnetic, and holy love? His message was not restricted to a chosen few. 
William Temple, after showing how Natural Theology ends in ~ hunge~ for 
Divine Revelation, speaks of the Voice which shall promise relief to 
mankind,61 "Come unto me, all yet that labour and are heavy laden, and I 
will give you rest .. u62 He goes on to say: 
It is not Philosophy that can estimate the 
right of the Speaker to issue that invitation 
or to make that promise; that right can be 
provep or disproved only by the experiment 
of life. 63 
Ihird, Inge's trust in "the intellectual processes as a means of 
arriving at divine truth"64 and his distrust of individual freedom and 
existence tends to make any hope for the world as unsubstantial as a 
mirage. He expresses his pessimism when he says: 
A society of self-seeking units is always 
liable to go to pieces, since it is held 
together by a purely artificial or acci-
denta.l bond.65 
However, man is not just a self-seeking unit, b~t, as Dr •. Lavely 
says, he is a "center of seeking."66 And, as Buber puts it: 
Nothing needs to mediate between me and 
one of my companions in the companionship 
of cre·ation, whenever we come near one 
another, because we are bound up in relation 
to the same centre.67 
61Temple, Nature, Man and God 
62 Matt. 11:28 
63Temple, Nature, Man and God, p. 520. 
3 
64rnge·, Personal Idealism, p. 185. 
65Ibid., p. 180. 66Lavely, "Lectures." 
67Buber, Between Man and Man, p. 21. 
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Therefore, the~e can be no Procrustean Bed for either God or man. 
The glorious possibilities of each cannot be contained or curtailed in 
any man-made framewoxk. For both nan and God there is a continuous, 
creative, and dynamic going on~-and on. 
0 
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ABSTRACT 
Chapter I, Introduction, states the purpose of this 
~hesis: to examine the foundation of religious knowledge· as 
developed in the writings of William Ralph Inge, in oxder to 
evaluate his claim that mystical xeligion, as a philosophy of 
absolutism, offers: 1) an expeximental proof of itself; and, 
2) the only possible solution to the predicament of man at the 
present day. 
Chapter II, Traditional Seats of Authority, presents Inge's 
view of the three traditional seats of authority or grounds of 
affirmations of God: the infallible Church, the infallible book, 
and human xeason •. 
The Intxoduction is in two parts~ l) Manfs seaxch fox an 
answex; and, 2) Inge and the Church of England. Following this, 
Inge's view that the traditional authorities have failed is examined. 
He points out the grave inadequacies and manifest decay of each belief: 
the exclusive Catholic claim, the Refoxmex's rival oracle, and the 
claims of rationalistic humanism. 
The resulting dissolution of custom and breakdown of authority 
highlights the need for another way of life~ Inge states that the 
most momentous change in religious and theological teaching in modern 
times is the acute secularization of Christianity as evidenced by the 
practical disappeaxance of any thoughts or words about any other world 
0 
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than the one in which we live. Men clamor for and receive a social 
gospel; this to them is the synonym of Christianity. But surely God 
is, Inge feels, more than Philosophy's latest word about him--He is 
the personified ideal of human aspiration. Heaven, too, is more than 
a poetical description of the good time that men hope is coming. Man-
kind would be most miserable, Inge says, if there were "no substantial 
and eternal reality corresponding to the heaven of Christian hope." 
Inge holds that the serious predicament of our world today has 
been caused by the drifting away of men from the spirit of Christ. 
He contends that Mysticism--the religion of the Spirit, or Ch~istian 
Platonism--is the most valid seat of authority and the only hope for 
the world. 
Chapters III and IV present Inge's substantiation of his claim 
that mystical religion is the most adequate way of communion with God. 
Chapter III, The Inner Presence--the Seat of Authority, gives the 
following four dimensions of Mysticism contained in Inge's theory: 
1. The Historical Aspects. The history o£ Mysticism gives 
evidences that the religion of the Spirit has been at work in the 
world almost from the beginning of time. 
2. The Way of Ascent. The path to communion with God is 
surveyed, and the stages of ascent presented as the purgative life, 
the illuminative life, and the unitive life. 
3. Psychical and Emotional Factors. Inge presents his 
reasons why mystical religion cannot be wholly equated with feeling, 
and why reason must always be sovereign~ 
4. Speculative and Religious Aspects. Moving along in 
his same idealistic lines of thought, Inge shows why the speculative 
and religious aspects of Mysticism provide a firmer continuum for 
religious knowledge than do the more or less unpredictable affective 
elements. 
Chapter IV, Reflections of Relationships; presents Inge•s 
position that all life is incarnational, and, therefore, everything 
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that we experience is symbolic of something more. The reflections of 
the mystical experience are found in the fo-llowing three forms. 
1. Symbo-lism. Man needs symbols to bridge the temporal and 
eternal realms; the values of religious symbols often chang.e with the 
changing times; Baptism and the Lord's Supper are typical sacramental 
acts. 
2. Nature-Mysticism. Nature is a world of symbolism. 
Reverent study of nature gives the same illumination of the divine as 
that which comes from introspection. Both movements of the spiritual 
life are necessary. 
3. The Living Pattern. Inge's view of the existential 
aspect o'f mystical experienc.e is presented--the meaning of man's 
relationship to God as reflected in his immediate human situation. 
Symbolism, therefore, helps in its varied forms to interpret and 
evoke the mystical experience, thereby giving a more certain and compre-
hensive knowledge of God, a greater enrichment to life, and a better-
grounded hope fox mankind. 
In Chapter V, Critique and Conclusions, an attempt is made to 
evaluate or to raise certain questions about Inge's position concerning 
Mysticism, as a source of religious knowledge, as a relationship, and 
. 
as a hop~ for mankind. 
The-writer of tb.is thesis acknowledges the great debt she owes 
to Dr. John H. Lavely of Boston University whose lectures introduced 
certain dynamic ideas found in Personal Idealism. It is from this 
vantage-point that this writer endeavors to evaluate Inge's theory 
of Mysticism. 
First, the positive elements in Inge's vow are noted. Inge's 
view of Mysticism is profound and provocative. His conviction that 
the religion of the Spirit is the ~orld's only hope gives to his 
pxe&entation a prophetic urgency. We are made more sharply aware of 
the manifest decay of the traditional authorities; of the need to turn 
0 from th& darkness of our time to the light of the inner Presence; and 
to realize that the only impregnable rock is a life or experience. 
Inge' s authoritarian perspective exclude·s other areas and values 
of life. He starts with a concept instead of an experience. His 
depersonalization or man accounts for the attenuation of the religious 
relationship in his theory. He does not see, as Dr. Lavely expresses 
it, that ''the religious relationship is both a consummation and a 
commencement, 11 and that religious expe:rience 11brings fulfillment and 
unity at any level. 11 He castigates those who maintain the view about 
independent plurality of human spirits; he contends that personality is 
an ideal--not a given fact~ 
He repudiates any future for God. He does not see that for God 
and man there are creative, continuing, and dynamic possibjlities which 
cannot be curtailed in any man-made concept. Therefore, his inter-
pretation of Mysticism, as a philosophy of absolutism, weakens its 
power and scope to meet the existential need and hunger of mankind for 
fulfillment. 
118 
